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HISTORY THROUGH TEXTUAL CRITICISM 


in the study of Saivism, the Paricaratra and 
the Buddhist Yoginitantras 


ALEXIS SANDERSON 


My purpose is to communicate a number of conclusions concerning 
the histories of Saivism, the Paficaratra and the latest stratum of Esoteric 
Buddhism reached through the identification and text-critical examination 
of extensive parallel passages linking the scriptural literatures of these 
traditions, first those of the various Saiva traditions with each other and 
then these with those of the Pancaratrika Vaisnavas and the Buddhist 
Yoginitantras of the Samvara corpus. Text-critical analysis has achieved 
this end by revealing the direction of redaction, so providing evidence of 
relative chronology. 

Subsumed within this purpose is that of drawing attention to certain 
aspects of the practice of textual criticism. By establishing that one text 
has incorporated passages from another we obtain a powerful means of 
selecting from among the variants transmitted by the manuscripts of the 
borrower. A redactor will tend to revise the text he is incorporating, 
especially when he is taking it from the corpus of another religion, since 
then he must take care to remove all that would betray its origin. But 
whatever in the transmission still matches the source must be the derived 
text as it was at the moment of its redaction before the development 
of variants, except in cases in which the agreement is likely to be the 
result of random variation or secondary scholarly editing. In a closed 
recension, in which the readings of the surviving manuscripts of a borrower 
allow the editor to discern the text of their archetype, the source-text will 
be a means of evaluating that archetype and may alert the editor to its 
limitations as the representative of a small, conveniently coherent area of a 
wider and less straightforward transmission. When a recension is open the 
source-text will reveal this through the inconstancy of the groupings of the 
manuscripts in agreement with its readings; and when the contamination 
that has produced this openness is not so complete that it has obliterated 
all evidence of vertical structure the source text may be crucial in guiding 
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the editor to a clearer perception of this concealed order, one that he can 
extend to the text beyond the boundaries of the parallel. 

Source-texts, then, are the most valuable of all testimonia. For unlike 
others they point directly to the state of the text at its inception. The 
search for them should therefore be a primary concern of anyone who un- 
dertakes the critical study of such literature. As my examples will show, 
this may require one to extend one’s reading beyond the boundaries of the 
text-group or Sastra within which one commences one’s work. But such 
breadth is in any case the royal road to success in scholarship. For though 
the critic may be assisted by excellent testimonia for parts of certain texts 
he will more commonly find himself confronting problems which only the 
cultivation of this breadth can equip him to recognize and solve. He will 


have on occasion to choose between rival readings that are equally well: 


attested; and even where the transmission can be reduced to a single read- 
ing he ought still to submit that reading to his judgement, and if he has 
grounds to suspect that it is spurious he should aspire to undo the cor- 
ruption through emendation. The extent of his success in these tasks of 
selection, diagnosis and-emendation will depend on the level of his know- 
ledge of the restraints imposed on language, style, and sense by a wide 
range of contexts. Most importantly, to master texts of this kind, written 
within a highly complex and multiform world of religious practice and doc- 
trine and written for persons engaged in it, the critic must work towards 
an ever more thorough understanding of that world; and this will lead him 
from one area of the Tantric tradition to another and will also require him, 
like the Tantric scholars before him, to have a grounding in the domains 
that underly and inform the Tantric, such as those of Vaidika observance 
and hermeneutics in the case of the Saiva and Paiicaratrika systems, and 
of Abhidharma and Vinaya in the case of Tantric Buddhism. In this way 
the training of the textual critic is nothing less that the intimate study 
of the civilization that produced and understood the documents he con- 
fronts. Nor can that study proceed without textual criticism, since that is 


the art of reading the documents which are its richest and most numerous _ 


witnesses. 

The knowledge of the history of this area that we can obtain by means 
other than textual criticism is meagre. For the most part we are reduced to 
cautious generalizations. Concerning the chronology of the early scriptural 
sources of Tantric Saivism we can do little more than assert for most of the 


texts known to us that they predate the citations that appear in the works - 


of the earliest datable commentators, that is to say, in works of the tenth to 
early eleventh centuries from Kashmir and Malava,! and for a few of them, 
that they go back at least to the early ninth century since they survive in 

1These early datable commentators are (for Kashmir) Bhatta Nardyanakantha 


(Mrgéndravriti), his son Bhatta Ramakantha (Kiranavrtti, Matarigavrtti, Kalottara- 
urtti, Naresvarapariksaprakadsa, Bhogakarikavrtti:, Moksakarikavrtt: and Paramoksant- 
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rasakartkavrtti), the latter’s pupil Bhatta Vidyakantha (Bhdvaciidamani on Maya- 
samgraha), Abhinavagupta (Tantraloka, Pardatrimsikadvivarana etc.) and his pupil 
Ksemaraja (Svacchandoddyota, Netroddyota etc.). The only absolute dates associated 
with these are those given by Abhinavagupta for the completion of certain of his works: 
[Saptarsisamvat 40]66 for his Kramastotra, [Saptarsisamvat 40]68 for his Bhairavas- 
totra, and [Saptarsisamvat 40]90/Kalisamvat 4115 for his [svarapratyabhijnavivrtivi- 
marsini, that is to say, A.D.990/1, 992/2 and 1014/5. Bhatta Ramakantha predates 
Abhinavagupta because in Taniraloka 8.428-434b the latter quotes (without attribu- 
tion) the former’s summary of Matatiga, Vidyapada (hereafter VP), Patala 23. But he 
does not predate him by much because ad Mrgendra 1.11 Bhatta Ramakantha’s father 
Narayanakantha quotes the Isvarasiddhi of Utpaladeva, who taught Abhinavagupta’s 
teacher Laksmanagupta. From Malava we have the Prayascittasamuccaya, a digest of 
chapters on penance found in the Saiva canon, by one Hrdayasiva. According to metric- 
ally inaccurate verses by another found at the end of this text Hrdayasiva was a pupil of 
Igvarasiva in the lineage of Lambakarna, an ascetic of the Ranipadraka (/ Aranipadraka) 
Matha of the Mattamayira lineage, who moved to the Goratikamatha and became the 
Diksaguru of king Siyaka of Dhara (University Library, Cambridge [hereafter ULC], 
Add. 2833, f.128rl—v1): ot: 


1 mattamaytravamSaje Sriranipadra(kasrame) 

lambakarna iti ndma prthivyadm prathito munih 

2 nikhilasaivasiddhantasrotahsamskarapavanah 
candrankitajatajitah kailasastheva sankarah 

3 Sriranipadrakasramad goratikamathe (’ )gamat 

dharayam sityakam iti anujagraha parthivam 

4 asit tatsantatau munth Sri-isvarasiva iti 

jagatipatibhir nrpath pujitapadapankajah 

5 tacchisyo ntkhilagamarthavimaladargo munih 

Srihrdayasiva iti vidyesvaratulyakirtih 

6 yasyocchrito diksu tapahprabhava udiryate sadhujanair jagatyam 
helad uddhrtagamasastrasarah sa jhatity akhanditavadakanduh 


ld prthivyam prathito conj. : prathitah prthivyam cod. 2b srotah 
em.: $rotra cod. 3d pdarthivam em.: parthivah cod. 6a tapahprabhava 
corr. : tapahprabhavo cod. 


There were two Styakas of Dhara. The first ruled c. A.D. 863-890 and the second, 
the son of Vairisimha, came to power some time before 949 (the date of the first of 
two known epigraphs from his reign [Epigraphia Indica [hereafter El] 19, p. 236)]) and 
was still in power in 969 (the date of the second [EI 19 p.177]); see D.C. Ganguly, 
History of the Paramara Dynasty (Dacca, 1933), pp.30 and 37. The first grant of 
his successor Vakpati II is dated Vikrama 1029 (=A.D. 972/3); see Georg Buhler, ‘The 
Udepur PraSasti of the kings of Malva’ in EI 1, p. 222-238. The Cambridge palm- 
leaf manuscript of the Prayascittasamuccaya is dated [Nepala]samvat 278 (=A.D. 1158). 
There must have been at least two Gurus between Lambakarna and HrdayaSiva’s guru 
I$varasiva. Consequently the outer limits of the date of his work are 1159 and either 
949 or 863. . 

The early Kashmirian authors show that they have direct knowledge of the following 
Tantras: 

1. Saiddhantika: Anantavijaya, Kacabhargava, Kamika, Sardhatrigatika Kalottara 
(/Kalajndna, Kalapada), Saptasatika Kéalottara, TrayodaSsaSatika Kélottara, Kirana, 
Devyamata (Pratisthatantra of the Nisvadsa), Nandikesvaramata, Nisvasa, Nisvasaka- 
tika, Nisvdsakarika-Diksottara, Nisvdsottara, Parakhya (/Saurabheya), Paramesvara, 
Pauskaraparamesvara, Pratisthaparamesvara, Bhargava (=Kacabhargava?), Bhargo- 
vottara, Matangaparamesvara, Mayasamgraha (/Maya), Mukuta (/Makuta/Makota), 
Mukutottara, Mrgendra (/Mrgendrottara), Yaksiniparamesvara, Raurava, Rauravast- 
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Nepalese manuscripts of that date,? are recognizably paraphrased in the 


trasamgraha, Lalita, Sarvajnanottara (of the Vathula), [Suksma]svayambhuva, Svaya- 
mbhuvasitrasamgraha, Hamsaparamesvara. Bd sty, 20) | 

2. Mantrapitha: Svacchande (/Svatantra), Aghoresvarisvacchanda, Lakulasvaccha- 
nda. eae or es 

3. Vidyapitha and Kaula (including Krama): Nisdtana (/Nisisamcara/ Nisacara), 
Anandagahvara, Ananda, Anandesvara, Anandabhairava, Ucchusmabhairava, Utphu- 
llakamata, Urmikaularnava, Kalikakrama, Kalikula, Kalimukha, Kulakalividhi, Kula- 
gahvara, _Kulacidaémani, Kulapatcasika, Kulayukti, Kulasara, [Trika]kularatnamala, 
Kularnava, Kaulottara, Kramarahasya, Kramasadbhava, Khecarimata, Gama, Gahva- 
ra, Gupta, Guhya, Guhyayogini, Catuskapancasika, Candragarbha, Caryakula, Dama- 
ra (/ Vadya), Tattvaraksavidhi, Tantrarajabhattaraka (=Jayadrathayamala), Tantrasa- 
dbhava, Tantrasamuccaya, Timirodghata, Tilaka, Trikakula, Trikaftantra]sara (/Mali- 
nisara), TrikavimSatika, Trikasadbhava/Trikahrdaya, Trisirobhairava, Devipancasa- 
taka, Devydyamala, Nandisikha, Nitydtantrani, Nirmaryada, Nisakula, Pancamrta, 
Paratrimsika (/Paratrisika, Anuttarasdtra, Trikasitra), Picumata (/Brahmayamala), 
Bhargasikhakula, [Trika]bhairavakula, Bhairavayamala, Bhogahastaka, Matabhattara- 
ka, Matatrimsika, Matsyodarimata, Madhavakula, Malinivijayottara (/Purvasastra), 
Yogasamcara, Yoginikaula, Yonyarnava, -Laksmikaularnava, - Vajasaneyasamhita, 
Vijnidnabhairava, [Siddha]viravali[kulabhairava], Virdvalihrdaya, Sarvavira (Sarvaca- 
ra), Sarvacarahrdaya, Siddhayogesvarimata (/ Siddhamata), Siddhamrta, Skandayama- 
la, Hamsayamala, Hrdayabhattaraka (/Hardesa), Haidara. < 

4. Garudika/Bhautika: Totula, Kriyakdlagunottara, Canddasidhara. 

5. Universal: Pirigalamata (/Jayadrathadhikara), Netra (/Mrtyujit, Amrtesa, Sarva- 
srotahsamgraha), Sarvasrotahsamgrahasara. 

6. Of unknown affiliation: Candrajiana, Srikanthiya (/Srikanthi), Sarvamangala 
(Marigala, Marigala), Bharuna (?[Tantraloka 25.14c]) | 

The Saiddhantika authors rely for the most part on Saiddhantika Tantras ‘but also 
quote as authorities the Svacchanda (Mantrapitha), the Malintvijayottara (Vidyapitha 
[Trika]) and the Pirigalamata, which is based in the Vidyapitha as an affiliate of the 
Picumata but is concerned with installation rituals in both Saiddhantika and non- 
Saiddhantika systems (Vama, Daksina [~ Picumata] and Trika). The non-Saidhantika 
authors (Abhinavagupta and Ksemaraja) rely on almost all the sources listed, both 
Saiddhantika and non-Saiddhantika. 

Hrdayasiva of Malava has brought together the penance chapters of the following: 


1. Saiddhantika: Ka@mika, Kirana, Tilakapdramesvara, Devimata (=vyamata), 


Nihgvasakarika, NihSvasottara, Paramesvara, Puskaraparamesvara, Pratisthaparame- 
§vara, Péraka, Matangaparamesvara, Mrgendra, Mohacirottara, Raurava, Vathu- 
la, Vamadeviyakriyasamgraha, Vidyapurana, Saptavidyadhara, Sarvajnanamahodadhi, 
Séhasra, Svayambhuvasitrasamgraha, Hamsaparamesvara, Pancasatika Hamsapéara- 
mesvara. | 

2. Mantrapitha: Aghoresvarisvacchanda (Dvadagasahasra-), Svacchanda (Dvadasa- 
séhasra-), Rasasvacchanda (Satsahasra-). 

3. Vidydpitha: Picumata, Siddhayogesvarimata-Bijabheda (Caturvimsatisaha- 
sTa-), Siddhayogesvarimata- Cidaémanitantra- Uttarottara-Jnanadhikara-Bhairavodya- 
na (Sdardhatrisahasrika-), Siddhayogesvarimata-Trikasarottara (CaturvimSatisaha- 
srika-). 7 

4. Universal: Pingalamata. 7 

Thus he adds the following to the list of Saiddhantika Tantras known from the works 
of the early Kashmirians: Tilakapdramesvara, Paraka, Mohacirottara, Vamadeviya- 
kriyasamgraha, Vidyapurana, Saptavidyadhara, Sarvajnanamahodadhi, Sahasra, and a 


Patcasatika Hamsapadramesvara; and the Rasasvacchanda to that of the Mantrapitha. | 


2The following Saiva Tantric texts are completely or incompletely preserved in 
Nepalese palm-leaf manuscripts of the ninth and early tenth centuries: 
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Haravijaya of Ratnakara composed in Kashmir around 830,° are listed in 


1. Paramesvara (/Pauskaraparamesvara): (a) ULC Add. 1049, dated year 252 [of the 
era of Manadeva, alias Amsuvarman] (A.D. 827/8), incomplete; (b) a few folios found 
with, and roughly contemporary with, the Skandapurdna of year 234 (A.p.819/810), 
National Archives, Kathmandu (hereafter NAK) MS. 2-229. Saiddhantika. 

The colophons of ULC Add. 1049 call the work Péramesvara. There are no colophons 
in the NAK 2-229 fragments. Extensive quotations from the Pauskaraparamesvara 
in Hrdayasiva’s PrayaSctttasamuccaya, Rajanaka Taksakavarta’s Nityadisamgraha and 
shorter quotations in the Kashmirian commentators agree with material in ULC 
Add. 1049 and NAK 2-229. Palaeographical considerations indicate that the unstated 
era of the dates of both the PaérameSvara and the Skandapurdna ms. can only be that 
which is found in Nepalese inscriptions that begin during the reign of king Manadeva, 
alias Amsuvarman, and range in their dates from 30 to 194. The era of these dates was 
assumed by some to be that of Harsa (A.D.606) but Luciano Petech has ‘shown from 
Tibetan evidence that it is aA.D.576 (‘The Chronology of the Early . Kings of Nepal’, 
East and West, n.s.12, 1961, pp. 227-232). That this is the era of the date of the 
Skandapurana ms. was recognized by M. Witzel (Indo-Iranian Journal [heareafter IIJ] 
29 [1986], p. 259, n.9) and accepted by R. Adriaensen, H. T. Bakker and H. Isaacson in 
‘Towards a Critical Edition of the Skandapurana’, IIJ 37 (1994), p. 326. 

2. Sarvajndnottarottara (col.: paramesvare mahatantre pitaputriye sarvajianottaro- 
ttare...). ULC Add. 1049, incomplete. Saiddhantika. 

3. Bhairavivardhamanaka. ULC Add. 1049, incomplete. Non-Saiddhantika. 

4, Devyadandaka. ULC Add.1049, incomplete. A hymn to the Goddess attributed 
to the Jnanarnavamahatantra (col.: jndnarnave mahatantre ....). Non-Saiddhantika. 

5. Kalottara/Vathula. A fragment of an as yet unidentified recension found with the 
Skandapurana MS of A.D. 810. Saiddhantika. | 

6. Sarvajnanottara. NAK 1-1692; incomplete; assignable to the 9th century on 
palaeographic grounds; see T.Goudriaan in T.Goudriaan and S.Gupta, Hindu Tan- 
tric and Sakta Literature (Wiesbaden, 1981) (hereafter Goudriaan 1981), p.38, n. 27. 
Saiddhantika. 2 

7. Nisvadsatattvasamhita. NAK 1-277; complete; c. A.D. 900; see Goudriaan 1981, p. 34, 
n.1. Saiddhantika. An apograph of this manuscript prepared in A.D.1912 (London, 
Wellcome Institute Library, Sanskrit MS 1.33 [B]) has independent value, since the 
exemplar had deteriorated further by the time it was photographed in the recent Nepal- 
German Manuscript Preservation Project (hereafter NGMPP). 

It comprises the Nisvaésamukha (ff. 1v-18v6), the Nisvdsamila/Milasitra (ff. 18v6- 
23v1), the Nisvdsottara (/Uttarasitra) (ff. 23vl-29r5), the Nisvadsanaya (/Nayasitra) 
(ff. 29r5-42r5), and the Nisvdsaguhya (/Guhyasitra) (ff. 42r5-114v). In the last verse of 
the work Siva invites Devi to ask him to go on to teach the fifth Stra, the Nisvasakarika 
(apograph, f.114v3): catuvéro kathita sitrad *ye mukhddya (conj. sa + §cadyé) 
varanane / pancaman tu param sitram karika nama nématah / sicita sitramatrena 
kadrika punah prechatha. That work too, then, which has survived in South-Indian MSS 
(Institut Francais de Pondichéry [hereafter IFP], MS T. 17, T. 150), which include the 
Diksottara as the last part of the text, was in existence at this time. a 

8. Kirana NAK 5-893; complete; dated [Nepdla]samvat 44 (A.D. 923/4). Saiddhantika. 

3The Haravijaya (hereafter HaVi) contains two learned hymns, the first addressed 
by Spring to Siva (6.5-170), the second by the Siddhas and Sadhyas to Candi (47. 2- 
168). The poet praises these deities in the terms of the principal soteriologies of the 
day. In keeping with the allusive style favoured by the Sanskrit poets he seldom names 
the schools whose language he deploys. But many of the stanzas, particularly in the 
hymn to Siva, draw on the terms and concepts of the Saiddhantika Saivas; and in 
some of them one can recognize echoes of specific scriptural sources. These are the 
Svayambhuvasitrasamgraha (hereafter SvaSuS), the Rauravasitrasamgraha (hereafter 
RauSiS) and the Matangaparamesvara (hereafter MaPa). Svayambhuvasitrasamgrcha, 
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the text of the Skandapurana preserved in a manuscript completed in 810,* 


the Matatigapdramesvara, and the Rauravasitrasamgraha. (1) HaVi 6.126 « SvaSiS 
VP 1.10-11 (ed. Filliozat); (2) HaVi 6.139 «+ SvaSuS3.11-13; (3) HaVi 6.121 ¢ 
RauSiS 1.17; (4) with HaVi 6.147cd cf. RauSiS 4.48 (variant cited ad loc. by Alaka) 
and Parakhya, ed. D. Goodall (forthcoming) 1.5 (but the latter is a less probable source 
since it shows signs of being the latest of the pre-tenth-century Saiddhantika scriptures; 
see Goodall, op. cit. xx, xlvii-lv); (5) HaVi 6.84 «+ MaPa VP 8.65ab; (6) HaVi 6.127ab 
+ MaPa VP 11.33; (7) HaVi 6.115 «- MaPa VP 7.70c-71; (8) HaVi 6.162 «+ MaPa 
VP 9.29b-31...35-35; and (9) HaVi 47.124 + MaPa VP 7.3lab. | “Es 

The colophons of the Haravijaya describe Ratnakara as a courtier of king Cippata- 
Jayapida, alias Brhaspati, when the latter was a juvenile (Sribalabrhaspatyanujivino 
...mahakave rajanakasriratnakarasya). Kalhana tells us (Rajatararigini, ed. Stein 
[hereafter R&T], 4.703 and 687) that he was murdered in Laukika [38]89 (A.D. 813/4) 
after a reign of twelve years. But this date is too early, because Kalhana describes 
Ratnakara as an illustrious figure in the court of Avantivarman, who ruled half a cen- 
tury later, from 855/6 to 883) (RAT 5.34), at a time for which Kalhana’s dates are more 
reliable. Seeing this Georg Buhler pointed out (A Detailed Report of a Tour in Search 
of Sanskrit Manuscripts in Kasmir, Rajaputana, and Central India, Bombay, 1887, 
pp. 42-43) that the date given for Cippata-Jayapida must be corrected by the addition 
of about twenty-five years to c. 826-838. Chinese evidence adds weight by diverging 
to the same extent from Kalhana’s dates for Candrapida, an early king of this dynasty. 
Kalhana assigns the reign to 686-695 (RAT 4.44 + 4.118), but the Tangshu records 
that a king Chentuobili of Kashmir, who can only be this Candrapida, sent an embassy 
to the Chinese capital in 713 and was granted the title of king on the imperial rolls in 
720. See A.Stein, Kalhana’s Rajatarangini. A Chronicle of the Kings of Kasmir, 1900, 
ad 4.45 (with bibliography). | _ ae 

We may add the Kalottara to the list of Saiddhantika Tantras current in the ninth 
century if the Guhyasiddhi of Padmavajra in the Buddhist Tantric system of the Guhy- 
asamaja is from this period, as it may well be. For verses 8.11-16 instruct the initiate 
to disguise himself as a Saiva, win the confidence of a family of untouchables, teach 


them the Siddhanta, give them Saiva initiation, receive the Daksina and then exchange. 


it for one of their unmarried girls, thus obtaining the consort necessary to the practice 
of his Vidya-observance (vidyavratam). Padmavajra specifies the Saiddhantika texts to 


be used: 


12 dargayec ca tatas tesam dharmam siddhantapirvakam 
kalottaradisamsiddham no cen nihvasasambhavam 


12b dharmam siddhanta em.:dharmasiddhanta ed. 12c samsiddham 
_ conj. : samsuddham ed. 


Then he should reveal to them the Siddhantadharma established in such 
[scriptures] as the Kalottara, or that whose source is the Nigvdsa. if 


4NAK 2-229. This Ur-Skandapurana lists seven Tantras of the Mother Goddesses 
(métrtantrani) in Adhyaya 171. Siva has declared that henceforth Kotivarsa will 
be a place sacred to the Mothers (171.121), that he will be present there as Het- 
ukeSvara to lead them (171.122), and that whoever. drinks the water of the Silakunda 
in that place, the site where Bahumamsa has just slain the Danavas with her trident, 
and offers obeisance to Bahumamsa herself, will be protected from all harmful spirits 


(171.124-125). He continues (171.127-130b, ed. Krsnaprasada Bhattarai, Kathmandu: 


Mahendrasamskrtavisvavidydlaya, 1988): 
127 aham brahma ca visnus ca. rsayas ca tapodhanah 
méatriantrant divyant matryajnavidhim param 
128 punyant prakarisyamo yajanam yair avapsyatha 
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or. are mentioned as having been studied or practised during this period in 
Saiva inscriptions from Cambodia.® 


brahmam svayambhuvam caiva kaumaram yamalam tatha 
129 sarasvatam sagandharam aiganam nandiyaémalam 
tantrany etani yusmakam athanyani sahasrasah 

130 bhavisyanti nara yais tu yusman yaksyanti bhaktitah 


I propose that yamalam in 128d is to be understood with all (sarvasesatayd), so 
that the titles indicated are Brahmaydmala, Svayambhuvayémala, Kumarayamala (= 
Skandayamala), Sarasvatiyamala, Gandharayamala, Iganayamala and Nandiydémala. 
For of these seven all but the Sudyambhuvayamala and the Gandhérayamala are found in 
the scriptural lists of Yamalatantras known to me, namely (1) in the list of the 64 Bhair- 
avatantras (sddasivam cakram) given in the Srikanthiya’s account of the canon Rajanaka 
Taksakavarta in Nityddtsamgrahapaddhati, Oxford, Bodleian Library (hereafter Bodl.), 
MS Stein Or. d. 43 (hereafter Srikanthiya), f.19r3-6: Brahma-, Visnu-, Skanda-, Uma-, 
Ruru-, Atharvana-, Rudra- and Vetdla-; cf. the version of the same quoted by Jayaratha 
in Tantralokaviveka 1 (1) pp. 41-43; (2) in the version of the same list in Satka 1 of the 
Jayadrathayamala, NAK 5-4650, f. 184v6-8 (44.5-6): Brahma-, Rudra-, Visnu-, Skan- 
da-, Gautamiya-, Atharva-, Vetdla-, and Ruru-; (3) in the Siddhayogesvarimata, Asiatic 
Society of Bengal (hereafter ASB), MS 5465 G, f. 69vl-5 (29.16-20): Rudra-, Brahma-, 
Visnu-, Skanda-, Uma-; (4) in Jayadrathayamala, Satka 1, f.169r7-v6 (36.16-25): 
Rudra-, Brahma-, Visnu-, (S)ka(n)da-, Auma-/Gautamiya-; (5) ibid,, f. 182v8-183r3 
(42.1-7): 5 Upayamalas: Vetdla- (<~Brahma-), Isana- («+ Visnu-), Atharva- (-Rudra-), 
Sarasvatt- («~Skanda-), Soma- («-Uma-); (6) Picumata, NAK 1-363, .f.199r2: Rudre-, 
(S)kanda-, Brahma, Visnu-, Yama-, Vayu-, Kubera-, Indra-; (7) in Jayadrathayamala, 
Satka 3, NAK 5-1975, f.170r8 ( Yogintsamcaraprakarana, Yoginicakresvarotpattipatala, 
v. 37d), listing fifty-eight Tantras in which Siva has taught ‘yoginisamcarah: Ruru-, 
Rudra-, Uma-, Gauri-, Skanda-, Bhairava-, Visnu-, Nandi-, Sukra-, Sakra-. 

Kotivarsa is the site also called Devikotta, Devikota, Sripitha, Srikota, or Sonitapura. 
A Visaya of the Pundravardhana Bhukti (EI 14, p.325) it may be identified with 
Bangarh on the bank of the Punarbhava river in the west Dinajpur District of Bengal; 
see D.C. Ganguly, ‘Yadavaprakasga on the ancient Geography of India’, Indian His- 
torical Quarterly 19 (1943), p.224; J.C. Sengupta, West Dinajpur, Calcutta: State 
Editor West Bengal District Gazetteers, 1965, pp. 186-187, 219-220. It is one of the set 
of eight Ksetras, or primary sites of the Goddess, venerated in our earliest sources, 
the other seven being Prayaga (mod. Allahabad), Varana (mod. Benares), Kollagiri 
(mod. Kolhapur in Karnataka), Attahdsa (in the Bhirbhum district of Bengal), Jay- 
anti (mod. Jayantipur in the Ganjam District of Orissa?), Caritra (in the Puri Dis- 
trict of Orissa) and Ekamra (Bhubaneswar in the same District) (Mdadhavakula and 
Kalasamkarasanyam-Saktinirdega [both in Jayadrathayamala, Satka 4], Guhyasiddhi, 
Nitydhnikatilaka etc.) or these with Ujjayini in place of Ekamra (Nisisamcara, NAK 1- 
1606, f. 14r [3.5-6]). It is also one of the eight Smasana-sites worshipped in the Mandala 
of the Picumata, Patala 3, the others being Prayaga, Varanasi, Viraja (mod. Jajpur 
in Orissa), Kollagiri, Prabhasa (mod. Somnath-Pattan in Surat), Ujjayini (in Malwa), 
Bhitesvara (identity uncertain) and Ekamra. According to Ksemaraja it is one of the 
sites of the eight Smasanadhipatis listed in Svacchandatantra 2.177-180b, the other be- 
ing Kamaripa, Ujjayini, Kasmira, Kanci, Karavira, Uddiyana and Hiranyapura. Het- 
uka/HetukeSvara is named as the Siva or Ksetrapala of this site in ‘Picumata Patala 
3, Nistsamcara Patala 4, Kubjikamata Patala 22, and the Buddhist Dakarnavatantra 
Patala 50, Prakarana 3 (NAK 3-447). An inscription of the Pala king Nayapala (EI 39, 
no. 7) from the middle of the ninth century records (v. 28) the construction of a temple 
of HetukeSa at Devikota. The rebuilding of a temple of Hetukasilin is mentioned in a 
copper-plate inscription of the Mleccha king Vanamalavarman of Assam (r. c. 835-860) 
(EI 29, no. 20, v. 24.) . 

°An inscription of the reign of the Cambodian King Rajendravarman (944-968) 
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Going back further than this we lose sight of titles and can only es- 
tablish that Tantric Saiva texts of certain familiar kinds must have been 
present and that these or some of these were probably works among those 
that were current later. Thus I propose that a scriptural corpus of the kind 
we find later in the Saiddhantika scriptures must have been in existence by 
the beginning of the seventh century. There survive inscriptions recording 
the Saiddhantika Saiva initiation of three major kings during the second 
half of that century,®. and during its first half the Buddhist philosopher 


at Bantily Kdéi (Bulletin de Ecole Francaise d’Extréme Orient [hereafter BEFEO] 
25:359) says about a certain Sivacdrya who died in c.890 and was the Hotar of 
this king and his predecessors beginning with Isanavarman II (900-928), that he 
had mastered the ‘Sarvajridnottara and all other Saiva scriptures’ ‘(v.38ab: tasyasye 
sanhitas sarvvds sarvajnanottarddayah) and been consecrated as a Saiva Officiant 
through initiation into the Mandala taught in the Nisvasa (36: naisvasamandalin diksan 
naisthikacaryyatarppanim Sivacaryyabhidhadhyam yo bhisekavidhau dadhau). : 

The Sdok Kak Thom inscription of A.D.1052 reports that the Sirascheda, a 
Sammoha, the Nayottara, and the Vinasikha (=Vinastkha), the ‘[teachings of] the 
four faces of Tumburu’, were transmitted by one Hiranyadaman to Sivakaivalya, the 
Hotar of king Jayavarian II (A.D. 802-850), founder of the kingdom of Angkor, and 
that this Hiranyadaman performed a ritual following these texts to protect the king- 
dom and to guarantee its continued independence. These are the principal Tantras of 
the Vama branch of the Vidyapitha, teaching the cult of Tumburu and his four sisters 
Jaya, Vijaya, Jayanti/Ajita and Aparajita. 

Indirect evidence that this cult was already well-established in India at least as oy 
as the beginning of the eighth century is provided by the incorporation of Tumburu and 
his sisters in the Esoteric Buddhism that reached China in the middle of that century. 
Chapter 15 of the tantricized Adhyardhasatika Prajnapdramité, alias *Nayasitra, in the 
Chinese translation completed by Amoghavajra (Taish6 243, of A.D. 774), speaks of the 
four sisters among deities making offerings to the Buddha (tr. Ian Astley-Kristensen, 
The Rishukyd, Tring, 1991, p.159). In his Chinese commentary on this text (Taisho 
1003) he identifies them as the sisters of Tumburudeva (ibid., p.160). The five also 
appear in the Manjusri enclosure of the *Garbhadhatumandala in the version known 
as the Genzu brought from China to Japan by Kukai in A.D.806. There the central 
Manjuésri configuration is flanked by, among others, Domoro, Shaya, Hishaya, Ajita and 
Aharajita; see Adrian Snodgrass, The Matriz and Diamond World Mandalas in Shingon 
Buddhism, Volume 1 (New Delhi, 1988), p.391; and Ulrich Mammitzsch, Evolution of 
the Garbhadhatu Mandala (New Delhi, 1991), pp. 150-151, 288-293 

©The three kings are the Calukya Vikramaditya I of Badami, the Eastern Ganga 
Devendravarman, and the Pallava Narasimhavarman of Kanci. The earliest of these 
initiations is that of Vikramaditya I. It was received while he was in the Kollapuram 
Taluk of the Mahbubnagar District in Andhra and recorded in his Amudalapadu plates 
announcing a gift to his initiator made on 30th April, 660 (EI 32, no. 21, ed. D.C. 
Sircar, ll. 25-30): 


viditam astu vo ’smabhih pravarddhamanavijayarajyapancamasamvatsa- 
re marruragramadhivasakah vamguravadivisaye matapitror atmanas ca — 
punyayasovaptaye. Sivamandaladiksayamsudarsanacaryaya gurudaksi/na- 
rtham] vaisakhapaurnnamasyam iparumkalnaémagramah sarvuapariharam 
udakapiirvuo dattah. 


vo ’smabhih em. Sircar : vasmabhih ep. gramadhivasakah em. Sircar : 
‘gramadhivasakaih ep. 


- ‘Be it known to you that in the fifth year of my prosperous and victorious 
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reign, while staying in the village Marriira in the Vamguvadi district I 
have on the full moon day of Vaisakha, to attain merit and fame for my 
parents and myself, donated with [the due pouring of] water the village 
Iparumkal with all exemptions to Sudarganacarya as Guru’ s fee on the 
occasion of [my] initiation into the Mandala of Siva.’ 


For the expression sivamandaladiksa ‘initiation into the Mandala of Siva’ cf. the ref- 
erence in the Cambodian inscription at Bantay Kdéi cited above to natsvdsamandali 
diksa ‘initiation pertaining to the Mandala of [of Siva] taught in‘the Nisvasa.’ 

The initiation of Devendravarman was ‘recorded in a copper-plate grant dated 
[Ganga]samvat 184 (EI 26, no. 5, ed. R. K. Ghoshal, ll. 7-10) found during excavations 
near the Dharmalifgesvara temple in the village Sudaba near Parlakimidi, close to the 
Orissa~Andhra border, near Mukhalingam, the ancient Ganga capital in what was then 
know as Kalinga. It records that this village was gifted to the Guru Fatangaslvacelye 
as his daksina for performing the king’s initiation: 


viditam astu bhavatém yathadsmabhir ayam gramas sarvvakaraih pa- 
ee Gimanas ca punyabhivrddhaye 
.. bhagavatpatarigasivacaryaya gurave diksottarakdle gurupujayai dattas 
SS ales aA A ak ala caturasite 100 80 4 utki- 
TRNAM . . sarvvacandrena 


Be it known to you that for the increase of the merit ae my parents 
and myself I have gifted this village with exemption from all taxes for 
as long as the moon and sun shall remain, to His Holiness, the Guru. 
Patangasivacarya, ..., in order that I might make a worshipful offering 
to him now that [my] initiation has been completed .... Engraved by 
Sarvacandra in the year 184 of [the dynasty’s] prosperous and victorious 
rule. 


The date is A.D. 682/3 if we accept 498/9 as the epoch of the Ganga era as argued 
by Mirashi (EI 26, pp. 326-336; EI 27, p.192; EI 28, pp.171-174) and now widely 
accepted (see Richard Salomon, Indian Puroniohis New York, 1998, pp. 187-188.) 

The initiation of the third king, Narasimhavarman II of Kanci, also called Rajasimha 
and Atyantakama, took place at some time between c.680 and c.731, those being 
the earliest and latest dates that have been assigned to the beginning and end of the 
much disputed period of his rule. It is indicated by a contemporary inscription in 
Kainci on the king’s eponymous Rajasimhesvara shrine (South Indian Inscriptions I: 
24). Though not stating explicitly that he underwent Saiva initiation (Sivadiksa) it 
conveys the same by describing him in v.5cd as Satvasiddhantamarge Sriman atyanta- 
kama(h) ksatasakalamalo ..., ‘Atyantakama, all of whose Impurity has been destroyed 
by following the path of the Saivasiddhanta.’ For in Saiddhantika Saiva doctrine Im- 
purity is what impedes the soul’s liberation and it is held that the only way in which 
a soul can be freed from its effect is to undergo Saiva initiation. A similar expression 
occurs in an inscription of the Kalacuri king Yuvarajadeva II (7. c. 980-990), referring 
to the Saiva initiation received by king Avantivarman in c.825 (EI I, pp. 251-270, 
v.49): mattamaytranathah / nihSesakalmasamasim apahrtya yena sankramitam para- 


- maho nrpater avanteh. ‘...... {Purandara,| the abbot of Mattamayiira, entirely removed 


from King Avanti the stain of Impurity and transmitted to him the supreme radiance 
[of Sivahood].’ That the inscription is referring to Saiva initiation here rather than to 
simple instruction is proved by an inscription found in the ruins of the Saiddhantika 
monastery of Aranipadra (/Ranipadra, + mod. Ranod, 25°5 N, 77°5 E). For that 
narrates the same occurrence more directly (EI 1: 41, vv. 10-13): 


10 tasmat purandaragurur guruvad garimnah 
prajnatirekajanitasya babhiva bhimih 
yasyadhunapi vibudhair itikrtyasamsi 
vyahanyate na vacanam nayaméarggavidbhih 


Ch oY oe | 
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Dharmakirti (c. 600-660) goes to the trouble of attacking the Tantric 
Saiva practice of initiation as the means to liberation.’ These facts reveal 


11 vandyah ko pi cakasty acintyamahima tulyam munir bhdsvata 
rajann uttamasabdaptiruvasikharabhyarnnam prakirnnadyutih 

diksarthiti vaco nigamya sukrti caroktam urvvipatir . 
yasyehanayanaya yatnam akaroc chriman avantth pura © 


12 gatvad tapasyantam upendrapirvve pure tada Srimadavantivarmma 
bhrsam saméradhya tam atmabhiimim kathancid aniya cakara putam 


13 athopasadyapya ca samyag aisim diksam sa dakso gurudaksinartham 
nivedya yasmai nijardjyasaram svajanmasaphalyam avapa bhipah 


Then came the Guru Purandara, who as befitted a Guru had the gravity 
that comes from the highest wisdom; whose teachings concerning the du- 
ties [of Saiva initiates] are observed even today by scholars learned in the 
way of discipline; whom the glorious and virtuous king Avanti[varman]| 
made efforts to bring to this land because he desired to receive [Saiva] 
initiation and had heard from one of his agents that there was a cer- 
tain holy ascetic in the vicinity of Uttamasikhara shining in unimaginable 
glory, shedding his radiance like the sun. Avantivarman then went to 
[Purandara], who was practising austerities in Upendrapura, and having 
striven to win his favour succeeded in bringing him back to sanctify his 
kingdom. Then, having served him with devotion he properly received 
Saiva initiation [from him]. The wise king then presented him with the 
best part of the wealth of his kingdom as Guru’s fee (gurudaksina@) and so 
brought his human birth to fulfillment. 


That these initiations were Saiddhantika Saiva rather than in the Vama, Daksina or 
some other Saiva system of ritual is a strong probability in the light of the respect- 
able and catholic character one would expect of the publicly proclaimed initiation of 
a king. This, for example, was the tradition followed by the Kalacuris of Cedi, the 
Paramaras of Malava, the Colas, the Kakatiyas, the Khmer kings of Cambodia, and 
others. However, it would not be a certainty without further evidence. In the case of 
the Pallava king, that his initiation was Saiddhantika is clearly stated. In the other cases 
it is not; but it is, I propose, implied by circumstantial details. That the Calukya’s initi- 
ation was Saiddhantika is suggested by its description as an initiation into the Mandala 
of Siva (sivamandaladiksa), and while his Guru Sudarganacadrya appears not to have 
a Saiddhantika initiation-name (diksénaéma)—scriptural texts indicate that the taking 
on of such a name is optional in most cases—we do find such names among those 
of three of the twenty-seven Brahmins listed in the inscription as indirect recipients 
of shares (a@caryenapi brahmanebhyo dattah): Rudrasivacarya, Gayatrisiva and Para- 
masgiva (1]. 32-34). That Devendravarman’s initiation was Saiddhantika is indicated by 
the name of the officiant Patangasivacarya. For a Saiddhartika abbot with this name 
see the Gwalior Museum stone inscription of Patangasambhu published by V. Mirashi 
in Journal of the Madhya Pradesh Itihasa Parishad 64 (1962), pp. 3-12. 

7See Pramanavartikakarikad, ed.Ytshd Miyasaka (1973-75), Pramanasiddhi, 
vv. 259c-269c, in which Dharmakirti attacks those non-Buddhists. who claim on the 
sole authority of their scriptures (dgamamdatrena) that it is initiation (dzksd) that brings 
about liberation. See his commentator Manorathanandin (ed. R. Sanktyadyana) ad 259c— 
260b: nanuktam isvarenadgame ’sty atma moksas casya diksdvidhineti ‘Surely Isvara 


[Siva] has said in his [Tantric] scriptures that the soul exists and that it attains liberation ~ 


through the ritual of initiation’ and the rebuttal of Dharmakirti’s criticisms put forward 
by Ksemaraja in the ‘inquiry into [the theory of] initiation’ (dtksdvicarah) with which 
he concludes his commentary on Svacchanda, Patala 5 (Svacchandoddyota 3 [5] 73, 10- 
84,9). The fact that he attacks the idea that initiation is the way to liberation does not 
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that Tantric Saivism of this relatively public and strongly soteriological 
variety was not merely present in the seventh century but well established. 
And this implies the existence of Tantric Saiva scriptures. For while in- 
novation in religious practice must have preceded its scripturalization, it 
could not have survived without it, far less reached such prominence. As 
is exceptionally clear in the case of the Buddhist Yoginitantras, the need 
to display a scripture as the proof of validity could be greater than the 
need that such scripture be fully intelligible and coherent. | 


We also have some evidence from this period of the existence of texts 
belonging to more esoteric, private and Siddhi-—directed forms of Tantric 
Saiva practice. In the first quarter of the eighth century Bhavabhiti’s 
picture of Kapalika observances and doctrine in his drama Malatimadhava 
corresponds closely with what is seen in parts of the Jayadrathayamala;® 
the poet Vakpati, his contemporary, knows of the Kaula worshippers of the 
Goddess;® and in the first half of the seventh century Dharmakirti testifies 
that among holders of the soul-doctrine there existed Mantrakalpas, ‘texts 
of Mantra ritual’, which taught procedures involving the taking of life, 
theft and sexual congress. He cites the Dakinitantras and Bhaginitantras 
as examples.!° His contemporary, the poet Bana, mentions a Mantrakalpa 


suffice in itself to show that he has the Saivas in mind, since the Pancaratrikas too had 
this belief (see, e.g., Jayakhyasamhita, ed. Krishamacharya, 16.44a, 60; Sdittvatasamhité, 
ed. Dwivedi, 19.4; Pauskarasamhita, ed.Sampatkumara Ramanuja, 1.11c-12, 34-41). 
What narrows the field is that in 261c-262b Dharmakirti attacks the claim that the ef- 
ficacity of initiation (and therefore the validity of the scriptures that teach it) is proved 
by a variety of the ritual called tulddtksa@ ‘scales-initiation’, in which: the initiand is 
weighed before and after the performance. Those present, we are asked to believe, 
see that the person’s weight is greater before than after, and are thereby made to 
understand that the initiation has succeeded in destroying the Impurity (malah) that 
impedes the soul’s omniscience and omnipotence, that being of the nature of a material 
substance (dravyam), albeit imperceptible. Now, this variety of initiation is Saiva. It is 
cited by the Saiddhantika Sadyojyoti in Tattvasamgraha 36: suddhim vrajati tulayam 
diksato brahmahatyato mukhyat / pratyayato jantyad bandhanavigamam visaksayavat, 
‘By initiation on the scales he is purified even of such great sins as brahminicide. One 
may know that his bonds have been destroyed through the evidence [of one’s senses], 
just as [the validity of the Garudatantras is proved] by the cessation of poison [brought 
about by their Mantras]’. It is the subject of the twentieth chapter of Abhinavagupta’s 
Tantraloka, where he draws on Patala 9 of the Trika’s Tantrasadbhavatantra. His com- 
mentator Jayaratha on 9.15b quotes the Tantrardjatantra. The passage he cites is Jaya- 
drathayamala, Satka 3, Patala 20 (ghoraghorataraécakre catuScatuaérimsatidiksavidhih, 
variety of initiation no. 21: ghatadiksa), f. 153vl—2. 

8See my ‘Purity and power among the Brahmans of Kashmir’ in M. Carrithers, S. 
Collins and S. Lukes (ed.), The Category of the Person (1985), p. 213. 

° Gatidavaho, ed. Shankar Pandurang Pandit, v.319: visasijjantamahapasudamsana- 
sambhamaparopparidha / gayane cciya gamdhatidim kunamti kaitilanario ‘The Kaula 
women seem to form a shrine in the air as they clamber over es each other in their 
eagerness to watch a victim of human sacrifice being carved up.’ 

10Dharmakirti, Pramdanavartikasvavrtti, ed. R. Gnoli, p. 163, ll.3-5: na, |. dharmavi- 
ruddhanam api krauryasteyamaithunahinakarmadibahulanam dakinibhaginitantradisu 
darsanat ‘No. [It is not the case that Mantras are effective only if they involve virtue]; 
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for there is the evidence that there are also sinful [but nonetheless effective observances 


(vratam) which are] full of violence, theft, sexual congress, base acts and the like in the 
Dakinitantras, Bhaginitantras and others’. 

Our attention has previously been drawn to this passage by R.M. Davidson (‘The 
Litany of Names of Manjusri. Text and Translation of the Manjusrinamasamgiti’, in 
M. Strickmann (ed.), Tantric and Taoist Studies in Honour of R.A. Stein, Vol 1, 
Bruxelles, 1981, p.8). He took Dharmakirti to be referring to Buddhist Tantras here 
and wondered whether these might not be the same as the Yoginitantras known from 
later evidence. But it is certain that he is mistaken and that Dharmakirti refers to 
Tantras of the Saivas. To be convinced of this it should be sufficient to read the passage 
in the light of the following remark earlier in the same discourse (ed. Gnoli, p. 123, 
ll. 22-24: bauddhetarayor mantrakalpayor himsamaithunatmadarsanadaya mabhyudac 
yahetavo ’nyatha ca varnyante. ‘Violence, sexual congress and belief in the Self are 

taught to be cause of suffering and bliss in texts of Mantra ritual that are Buddhist and 
non-Buddhist [respectively].’ 

Karnakagomin’s commentary on the later passage associates the aj uaNeas with 
the taking of life, the Kambukinitantras with theft, and sexual congress with the 
Bhaginitantras, which he identifies as the Caturbhaginitantras ‘the Tantras of the 
Four Sisters’. See p.578, ll. 7-9 (ed. R.Samkrtydyana): dakinibhaginitantradisu da- 
r§anat. dakinitantre caturbhaginitantre, adisabdac cauryahetusu kambukinitantraédisu 
darganat, “‘For there is the evidence in the D&kinitantras, Bhaginitantras and oth- 
ers.”, i.e. because there is evidence in the Dakinitantras, in the Caturbhaginitantras 
and, considering the words “and others”, in such as the Kambukinitantras that instig- 
ate robbery’; and ibid., ll. 14-17: dakinitantre samayavyavastha, yada praninam ha- 
tud khadati tada mantrasiddhim dGsddayati, tatha kambukinitantre steydcaranat siddhir 
ukta, tatha maithundcaranat siddhiprada kacid devateti bhaginitantrantare kvacit sa- 
mayah, ‘In the Dakinitantras the rule of postinitiatory discipline is that one attains 
the power of the Mantra if one kills and devours a living creature. In the Kam- 
bukinitantras one’s attainment is said come about through the practice of robbery. 
And somewhere in the Bhaginitantras the postinitiatory rule is that a certain goddess 
bestows the attainment on one if one practises sexual intercourse’. I have seen no other 
reference to the Kambukinitantras (‘Tantras of the Robber Wives’). No Dakinitantra 
survives, to my knowledge; but they are referred to elsewhere, and in terms that ex- 
actly support Karnakagomin’s claim. See Ksemaraja, Netroddyota ad 20.39, referring 
to methods by which Yoginis kill their victims (tattaddakinttantroktanam acéraénam); 
Somadeva, Kathdsaritsaégara 20.102-114 (/Ksemendra, Brhatkathamanjari 3.368-374); 
and Bhasarvajna, Nyayabhisana, p. 395, ll. 18-21 (ed. Svami Yogindrananda): yathabhi- 
carakarsanddikarmanusthayinam dakinitantradisu krauryasteyamaithunddyatinindita- 
karmopetavraténusthayinadm dhaneSvaradesena tacchatrum brahmanadikam api visva- 
sya ghatayatam cauryadikarmakarindm cet1. Note also that Muslim accounts of Indian 
religion going back to the report of an eighth-century Abbasid envoy refer to prac- 
titioners of human sacrifice whom the manuscripts call Tahkiniyya, Dahkiniya, etc. 
W. Halbfass (Tradition and Reflection, 1991, p. 105, n.85) wonders whether these have 
anything to do with thakasdastra/Thuggee. I judge it more probable, though by no means 
certain, that they are referring to practitioners of the Dakinitantras (*dakintyah). For 
these accounts see B.B.Lawrence, Shahrastant on the Indian Religions, 1976, pp. 54 
and 226-237. 

As for the Bhaginitantras, if Karnakagomin is right that Dharmakirti is veraiing to 
the Tantras of the Four Sisters, then the four, since no other set of four sisters appears in 
Saivism, are Jaya, Vijaya, Ajita/Jayanti and Aparajita, the sisters of Tumburu, whose 
cult is the signature of the Tantras of the Vama Stream (vaémasrotah). One may support 
this identification by pointing out that the Srikanthiya (see above, n.4) has among its 
twenty-four Vama tantras an Ajitdtanira and a Vijayatantra: (f.17v4—-6) udaksrotasi 
vamakhyam caturvimsatibhedatah / tesam madhye mahatantram nayasitram nayotta- 
ram / mahésammohanam cényad vinatantram sikhottaram / ajitam vijayam hy anyac. 
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manuscript for the propitiation of the Mahakalahrdayamantra, in his de- 
scription of a fictitious Tantric Sadhaka.! The terms Mantrakalpa and 
Kalpa are used in exactly this sense in Tantric literature, to denote the 
manuscript of a text setting out the procedure for the propitiation of a 
Mantra.!” Finally, the jurist Bharuci, who may also belong to the first 
half of the seventh century, refers to the Bhiitatantras in his commentary 


The forms ajitam and vijayam here are evidently bhimavat contractions of ajitdtantram 
and vyayatantram. The same source also lists a Catuska, which is said to comprise 
four Tantras, one Catuska for each of the sisters: (f.18r14—-vl) catuskam tu tato va- 
ksye tac caturdha prakirtitam / jayacatuskam prathamam vijayakhyam tathaiva ca / 
jgayantyakhyam trtiyam tu tatha catvaparajitam. In the list of the Vamatantras given 
in the account of the Saiva canon prefixed without notice to the JInanapancastka at 
the beginning of NAK 5-4632 (Kalottaratantra) are a Jay/atantr]a, a Vijay/atantr/a, an 
Ajit[atantrja and an Aparajit/atantr]a: (vv. 22-23b [f. 2r6]) nayam nayottaram mikam 
sammoham mohandmrtam / karapijavidhanam tu vinatantram taduttaram / jayam 
ca vijayam caiva ajitam caparajitam. The first Satka of the Jayadrathayaémala lists a 
bhagineyam tantram, i.e. a Tantra of the Sisters in the Vama division as one.of the 
Tantras of the cycle of the Mahasammohanatantra (f. 178r7—-40.111c-112): *bhagineyam 
(em.: bhogineyam cod.) visalam ca bhratrtantradikani tu / mahdésammohajaladhes 
tantrarainani kotisah / nirgatani mahddevi bhuktimuktikarani ca. 

11 Harsacarita, ed. Fthrer, p.161, ll.11-14 (the words of Bhairavacarya): bhagava- 
to Hiahakalahrdayanaimne mohainanivasys krsnasragambaranulepanenakalpena kalpa- 
kathitena mahasmasane japakotyaé krtapirvasevo ’smi tasya ca vetélasadhanavasana 
siddhih, ‘I have completed the preliminary service (pirvaseva) of,the great Mantra 
called the Heart of Mahakala by muttering it ten million times in a great cremation 
ground while wearing a garland of black flowers, a black robe and black unguent, with 
all the adornments prescribed in the Kalpa.’ Neither the Mantra nor its Kalpa can be 
identified now but the details of procedure given by Bana tally closely with what is laid 
down in Tantric Saiva sources. With this account of a purvaseva, also called purascarya 
or uidydvratam, i.e. the initial period of ascetic japah etc. to be undertaken after one 
has received a Mantra, whereby one becomes able to accomplish feats (karmdni) with 
that Mantra (see, e.g. Nisvdsaguhya, f. 80v3: japamadna-m eva masena pirvaseva krta 
bhavati), we may compare, e.g., Picumata 21.84-87 (f.100v3-4): caturthan tu prava- 
ksyamt krsnabhinnanjanaprabham / duscaram ghoraripam ca citrascaryddidipitam / 
mahasiddhikaram naéma mahocchusmam prakirtitam / krspambaradharo mantri krsna- 
sragdamabhisitah / valayabharanan divyam padau nipurabhisitau / keytrakatisiitram 
ca paddau laktakaranjitau / karndlankaramakutam valikabharanan tatha / kapdlam $a- 
lakhatvangan dhanur naéracasamyutam .... A Kalpa of Mahakala (worshipped with 
the eight Mothers Brahmi etc. as his retinue) is given in Patala 52 (mudrapithadhikaro 
nama) of the Picumata. 

12 Syacchanda 4.498abc: mantrakalpaksasitram ca khatikam chattrapdduke / usnisa- 
rahitam dattud ...‘Having given (the newly consecrated Sddhaka] the Mantrakalpa, the 
rosary, the chalk, the umbrella and sandals, but not the turban[,which is given to the 
Guru alone]....’; Suacchandoddyota ad loc.: kalpah sddhyamantrapustika ‘The Kalpa is 
a book whose subject is [the procedure for propitiating] the Mantra he is to propitiate’; 
Svayambhuvasitrasamgraha, Mysore ed., 19.33cd: kalpoktam tu japam krivaé devaya 
vinivedayet ‘When he has completed the Mantra-recitation laid down in the Kalpa he 
should offer it to the deity’. The term is transferredsto the book from its subject; see 
Svacchanda 9.1la ...12a: asya mantrah purakhyato ...tasya kalpam pravaksyami ‘I 
have taught the Mantra of this [deity Niskalasvacchanda] already ...I shall now teach 
its Kalpa. Ksemaraja comments ad loc.: kalpyata aradhyate ’neneti kalpo vidhanam 
‘Kalpa means the ritual procedure, [literally,] the means of propitiating [the Mantra], 
from the verb ./kip in that sense. 
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of prophecy, which would have allowed reference to the past without this 
consequence, is rare in this predominantly prescriptive literature.1* So 
one is reduced to trying to get the better of the redactors by. identifying 
elements in their texts which they probably considered timeless facts but 
whose introduction can nonetheless be dated, if only approximately. Thus 
there are elements of Greek astrology and chronometry, in some 2 of the 


on Manu as sources teaching rites for the mastering of Vetalas.!* 


So much for the scanty evidence of the limits before which Tantric 
Saiva literature can be seen:to have existed. For evidence of what it 
| postdates, we must look to the texts themselves. Since they have been 
i composed as scripture, that is to say, as transmissions of a timeless revel- 
ation, they are less than generous in this respect. Their redactors seem to 
have been careful to avoid references to historical persons and events that 


would undermine faith by implying ‘a terminus post quem; and the device their subdivisions te horah (wpau) and drekkanah (Sekavou), and the list- 


ing of the Grahas in the order of their lordship of the weekdays. Texts with 


13Bharuci ad Manu, ed. D. Derrett, 9.290 (prohibiting sorcery). For Bharuci’s date 
see the edition’s introduction. Canonical lists of twenty exorcistic Bhitatantras, 
the Tantras of the ‘pascimasrotah ‘Western Stream’ of Siva’s revelation, are found 
in the accounts of the canon given in the Srikanthiya and ‘the text prefixed to the 
Jnanapancasika. But I have seen no evidence of any surviving manuscript of any of 
these titles, not even of the Canddsidha@ra, mentioned by the Mrgendra (CP 1.36ab) 
as the exemplary scripture of this class. The only early scriptural work of this kind 
that I have encountered is the Kriyakadlagunottara, which is quoted by Ksemaraja (ad 
Netratantra 19.62c-64b, 69, 172-178b, 178cd, 179a, 179c-180b, 180cd and 182) and 
survives in Nepalese manuscripts, the earliest (NAK 3-392) dated Nepdladesiyasamvat 
304 (A.D.1184/5). This covers both exorcism (the domain of the Bhiitatantras) and 
I the curing of snake-bites and the like (the domain of the Garudatantras). That its 

exorcistic sections are related to’ what has been lost is suggested by the fact that it 
: teaches the worship of such Siva-forms as Khadgaravana and Candasidhara. Tantras 
bearing their names are in the canonical Bhitatantra lists: 
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14The few passages known to me in the Saiva Tantras which refer to events in the 
future tense of prophecy concern the history of the transmission of the text in which 
they are contained and lack references to datable persons or events. Examples are 
the Kularatnoddyota’s Patalas 8 (pardparasantananirnayah), 9 (caturvidhasrstyavata- 
rasrimilamandalapiijavidhanam) and 10 (bhavisyapirvémnayavatarasiicanam) and the 
first Patala of the Picumata. The last is exceptional in that the Gurus and disciples 
to whom it refers seem to be historical rather than mythical, since it gives not only 
their names but also the places and castes of their birth, their Vedic Sakha in the 
case of brahmins, and in some cases the names of their parents: However, it appears 
that nothing in this interesting account is datable. It is more common for accounts 
of the transmission or descent of a revelation to be given in the past tense, but then 
they generally attribute the events to mythical, prehistorical time, such as the begin- 
ning of the Kaliyuga. I know of one exception. The Yonigahvara (ASB 1000 G), a 
text-bricolage in the tradition of the Krama, claims to have been revealed on earth by 
Jndnanetranatha (f.1v3): yonigahvaram uddhrtya mantrasadbhavam uttamam / Sri- 
jndnanetranathena bhitale samprakasitam), who probably flourished towards the be- 
ginning of the tenth century since he is reported to have been. at three removes from 
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Srikanthiya, £.12v5-9. Text before Jridnapaticasika, NAK 5-4632, 
f. 2r8—vl1 (vv. 26-28) 


1. *Hela (em. :hola cod.) [1] Halahala aL Cakrabhanu, the Guru of the Bhitiraja who was one of the teachers of Abhinavagupta 

F 2. Hayagriva [2] Hayagriva . . a (fl. c. 975-1025); see Arnasimha, Mahanayaprakdsa, NAK 5-358, f.119vl-5 (vv. 154- 
i 3. Karanka/Katanka [3] Karakota 7 | 157): tatah srimacchivanandanathaguruvaram sada / lokottaramahajnanacaksusam- 
| 4..Kataka [4] Katankata . re 4 | pranamamy aham / srimatkeytravatyakhya pithajajndnapdraga / khacakracarini ye- 
I, 5. Karoti [5] Karota a 2 yam tam aham naumi bhaktitah / mahdaviravaro yo ’sau Srimadvamanasamjnakah / 
| 6. Mundamala | [6] Mundamala ss devidhamni sadaridhas tam vande kramabhaskaram / tatah §rimaccakrabhanur deva- 
i 7. Karkota/Karkota [7] Karkota oa q tanayadesikah / mahé@vratadharo yas tam vande ’ham paradhémagam; and Jayaratha, 
| 8. Khadgaravana _[8] Khadgarava(va em. :ma cod.)na a Tantralokaviveka ad 4.173ab, p.193,13-16. Elsewhere in the Yonigahvara a passage 
| 9. Canda | a in barbarous Sanskrit appears to report composition by Oghananda, the disciple of 
10. Candasidhara [9] Candasidhara = Ripananda, who had received the Krama (Mah&naya) from Virasimhasvamini; see 

{10] Humkara a vv. 493-495 (ff. 34v4—-35r2): devi Srivirasimhakhya svamini prasphuté bhuvi / tadpada- 

[11] Hahakara a padmayugalat praptam caivam mahaénayam / Sriripdnandabhidha devi dattam tasya 

[17] Vimala ae prasadatah / taya dattam svasisyasya oghanandabhidhanatah / dattam paraémrtara- 

11. Vikata [18] Vikata 3 sam mahadsasanam uttamam / tenedam racitam sarvam yatha priptam guror mukhat 

12. [Amaran|taka-mandala > be ae / sampradayam susambaddham sarahasyam mukhaégamam / racitam guruvakyena sva- 

13. Bhitatrasa [16] Dustatradsaka ql santanahitaya ca. This Virasimhasvamini is the Yogini otherwise called Mangala, whom 

14. Sikharava | [12] Sikhdrava . a Z the followers of the Krama claimed to be the source of their tradition as the teacher of 

15. Gharghara [15] Gurghura Ba] the Siddha Jnananetranatha; see Mahaénayaprakdsa (Trivandrum Sansk. Ser. 130) .7.85: 

16. Simhakotara | at virasimhasanastheyam devi paramamangala; Arnasimha, Mahénayapraka$a, f.117v2-3 

17. Ghorattahasa {13] Ghorattahasa 4 7 (v.135abc): idam Srivirdsimhakhyasvaminya samprakasitam / srijnananetranathasya; 

18. Ucchista [14] Ucchista 3 cf. ibid. f.119r5-vl (v.152): udgithapitha*ja (em.: ya cod.) srimanmargaldnanda- 

18 bis. Ucchista a nirbhara / sadasadbhdsandvesavarjita tam aham Sraye; Sitikantha, Old Kashmiri 

19. Yamaghanta [20] Yamaghanta | | o Mahanayaprakaéga 9.5ab: harasiru jina gangi avatdrana té janu margala pithadisana 

20. Ghatotkaca [19] Mahotkata ae ‘As the Ganges descends to earth from the head-of Siva, so from Mangala the lineages 


of the Pitha [Uddiyanal]’. 
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these elements can hardly be earlier than the fourth century A.D., though 
they may be three or more centuries later.*® 


As for hard evidence of dependence on datable literary sources, I have 
as yet little to offer. The Matangaparamesvara paraphrases the Samkhya- 
karika of Isvarakrsna (c. A.D. 350—-400),/® and echoes the definition of sense- 
perception formulated in the Prama@nasamuccaya of the Buddhist Dignaga 
(c. A.D. 480-540) and elaborated in the Nyayabindu of Dharmakirti (c. A.D. 
600-660).1” The Jayadrathayamiala echoes the Agamasastra of Gaudapada 


15See D. Pingree, ‘Representation of the Planets in Indian Astrology’, IJJ 8 (1964— 
5), pp. 249-267; The Yavanajataka of Sphujidhvaja (1978), vol.2, pp. 197-98. Though 
Greek astrology entered India through Yavanesvara’s Sanskrit translation of an un- 
known Greek work in A.D. 149/50 subsequently rendered into verse by Sphujidhvaja in 
his Yavanajataka of A.D. 269/70, it was not established outside this Helleno-Indian cor- 
pus before the Gupta period (A.D.320+). We see these elements of Greek astronomy 
in the Nisgudsakarika, the Kadlottara, the Brhatkdlottara, and major works outside the 
Saiddhantika corpus: the Svacchanda, the Picumata, the Pingalamata and the Jaya- 
drathayamala; see, e.g., Nisvasakaérika-Diksottara, Patala 17 (kdlacakraprakaranam); 
Sardhatrisatikadlottara 11.6a (samkrantih, in the same context); Brhatkélottara, gra- 
haydgapatalah (34th Patala); Svacchanda 7.26c-208 (in the same context); Picumata 
f.313v4 (in the same context: rasayah santhavarjitah, ‘the [twelve] vowels minus the 
infertile [RRLL] equal the signs of the zodiac); Pirigalamata, Pratimadhikara, 438-451c 
(NAK 5-1929, f.16r6-11). The last details the iconography of the Grahas. However, 
when the planets are worshipped in a circle (grahacakram) their distribution around 
the circle is not usually in the order of the days of the week with Rahu and Ketu at 
the end. We see the Greek order in the Brhatkalottara; but in Nisvdsakarika-Diksottara 
17.19c—22 (IFP MS T.150, p. 160) and Kirana, Patala30 (grahaydgah) it is Sun (centre 
[Sunday]), Moon (E [Monday]), Mars (SE [Tuesday]), Mercury (S [Wednesday]), Sat- 
urn (SW [Saturday]), Jupiter (W [Thursday]), Rahu (NW), Venus (N [Friday]) and 
Ketu NE). Worship in the order of the weekdays is seen in the grahaydgapatalah of the 
Brhatkalottara. 

A somewhat later limit is probable for the Brhatkalottara, the Kaélottara in thir- 
teen hundred verses (TrayodaSasatika-) and the Svacchanda because they have in- 
tegrated the duodecimal and sexigesimal cycles of one and five Jovian Great Years 
into their Yoga. The second of these cycles is unlikely to have entered our literat- 
ure before A.D.500. See Trayodasasatikakalottara quoted at Sdardhatrigatikalottaravr- 
ttz, p.102: sastisamvatsarah prokta ahordtrena yoginadm; Brhatkdlottara, NAK 1-89, 
f.178r4 (KGlajndnapatalah, v.10cd: tenadhoradtramasas ca dvddasasastivatsarah; Svac- 
chanda 7.130c-138, Tantraloka 6.126-127. The duodecimal system first appears in in 
the late fifth century A.D.in inscriptions of the Parivrajaka feudatories of the Guptas. 
The sexigesimal brhaspaticakram was in use in 530; but it may go back further, since 
some south Indian astronomical tables have it commence in 427; see Renou et al., 
L’Inde Classique (1985), vol. 2, pp. 725-26. Its earliest attested use in epigraphy is in a 
Mahakita inscription dated in the 53rd year of the cycle, which probably = A.D. 602; 
see Salomon, Indian Epigraphy (1998), p. 198. 

16 Matariga VP 6.63c—64b (on the Samkhyas’ view of bondage): pradhdnasyesyate 
sargah sa ca sarvatra samsthitah / na kaScid badhyate loke na ca kascid vimucyate. 
Cf. Samkhyakarika 62 (as quoted ad loc. by Bhatta Ramakantha): tasman na badhyate 
nadpi mucyate naiva samsarati kaScit / samsarati badhyate sa vimucyate ca nanasraya 
prakrtth. 

17 Matatiga, Yogapada 4.15c-16a1: anirdesyam asamdigdham kalpanapodhagoca- 
ram / pratyaksam, ‘Sense-knowledge is inexpressible, certain and free of imagination.’ 
This, specifically the term kalpanapodha-, is derived from the definition pratyaksam 


History through Textual Criticism 17 


(c. A.D.550-700).8 And the Brhatkalottara, a rather late, eclectic text 
influenced by non-dualism, echoes the Spandakarika of Bhatta Kallata, 


kalpanapodham given by Dignaga in the pratyaksaparicchedah of his Pramanasamuccaya 
(Masaaki Hattori, Dignaga, On Perception, 1968, pp: 25, 82, note eee s 
date see Erich Frauwallner ‘Landmarks in the History of Indian Logic,’ Weiner ie . 
chrift fir die Kunde Sid- und Ostasiens 5 (1961), pp. pais a macions ir . 
Nyayabindu 1.4: pratyaksam kalpanapodham abhrantam, Sense-knowle is free : 
imagination and non-erroneous’. For Dharmakirti’s date see Frauwal ner op. ee 
pp. 137-9. The Matartiga also knows the Mahayanist doctrine of consciousness-only 
(vijndnamatrata); see VP 6.19c-20. oe . 
18This influence is apparent in the nondualistic ‘Teachings on the Waveless 
(nistararigopadesah) found in the third satkam of that work. (1) Jayadrathayamala, 
Satka 3 (NAK 5-1975, ff. 107vl-118r3), Patala 15 (kundalesvariwidhth), (NU), v. 136ab: 
kalpayamy atmandtmanam svatantrenaiva hetund/; cf. Agamasastra, — ed. Christian 
Bouy (2000) (AS), 2.12ab: kalpayaty atmanaimanam aima devah svamayaya; (2) NU. 
137c-138b: cijjyotirupam atmanam tad aham sarvadrk sada / amatro ‘nantamatrakhyo 
matrabhavantare sthitah; cf. AS 1.12d and 1.29a: turiyah sarvadrk sada ...amatro ’na- 
ntamatras ca; (3) NU 178cd: advayah sarvabhitanam svayam virah svayam prabhuh; 
cf. A$ 1.10cd: advaitah sarvabhavanam devas turyo vibhuh smrtah; (4) NU 182c: ajena 
tu ajam *buddhva (em. : buddhya cod.); cf. AS 3.33d and 3.47cd: ajenajam vibudhyate 
and ajam ajena jneyena sarvajnam paricaksate; (5) NU 184a: nivrttith sarvaduhkhanam; 
cf. A$ 1.10a: nivrtteh sarvaduhkhanam; (6) NU 196c: *ajam (em. : ajoy cod.) anidram 
asvapnam, cf. AS 4.8lab: ajam anidram asvapnam; (7) NU 238: sarvarambhavins- 
skrantam cittam yasmin suniscalam / *aninganam (em. : alinganam cod.) anabhasam 
brahmaiva paramarthatah, cf. AS 3.46: yada na liyate cittam na ca viksipyate punah / 
aninganam anabhdsam nispannam brahma tat tada. a 
As for the date of the AgamaSastra, it is quoted by Mandanamisra, Sankara, and 
Suregvara, which provides a somewhat uncertain posterior limit of c. A.D. 700. A more 
certain limit is provided by his being known to Santaraksita, c. 725-788, for whose 
dates see Helmut Krasser, ‘On the relationship between Dharmottara, Santaraksita and 
Kamalagila’, in Tibetan Studies, Proceedings of the 5th Seminar of the International 
Association for Tibetan Studies, Narita, Vol. 1, 1989, p.151. A prior limit of c.550 is 
established if, as seems probable but is not certain, the source of Agamasasira 4.24 : 
Bhavya (c. 490-570); see Ch. Lindtner, ‘Remarks on the Gaudapadiya-Karikas (GK) ; 
IIJ 28 (1985), pp.275-279. For a judicious review of the evidence see Bouy, op. cit., 
pp. 17-21. re rere 
19S ee * Brhatkdlottara, Diksapatala, NAK 1-89 (B), f. 41r6: 2t2 yojanika karya citspa- 
ndanandamandire; Yogapatala, B f. 268v3, NAK 5-778 (A), f. 303v3-4: asatyam satyam 
abhati tavat sarvam cardcaram *ydvat sva (conj. : yavaisu B : yavamta A) spandara- 
pam tu na drstam guruvaktratah / adrste tasmin pare tative *asad(A : susad B)ripam 
caracaram; Mantrarpanapatala, A f.314r2-3, B f£.179v2: *cit(B : v7 A) spandamandt- 
re sthitud hanadanavivarjite / bhavabhavavinirmukte dhya*nadhyeyavi{em. : nadheyavr 
B : nac ca pari A)varjite / etat tat paramam jnanam rahasyam te prakasitam. Cf. also 
Brhatkdlottara, Antaryagapatala, A f.217r3—-5, B f.190v4-5 (B) [I] with Spandakarika 


1.23-2.1 [II]: 
I Il 


1.23 yam avastham samdlambya 

yad ayam mama vaksyatt 

tad avasyam karisye *ham 

iti samkalpya tisthati 

24 tam asrityordhvamargena 
manasasya padam prapya candrasuryav ubhav api 
brahmadinam agocaram sausumne “dhvany astamito 
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who according to Kalhana flourished in Kashmir during the reign of 
Avantivarman (A.D. 855/6-883).7° = 


So by the beginning of the seventh century at the latest there existed a 
Tantric Saivism of the kind known from the early surviving literature, by 
which I mean a Saivism comprising both of the two kinds of system whose 
scriptures the Saivas distinguished as the ordinary (samanya-) and the 
extraordinary (vaisesika-), that is to say both Saiddhantika Saivism and 
non-Saiddhantika Saivism of some sort. Inscriptions indicate the existence 
of the first and Dharmakirti and Bana that of the second. It is quite 
possible that by the seventh century most of the literature available to 
Saiva scholars in the tenth was already in existence. But it is not until the 
beginning of the ninth that we have firm evidence of specific texts. Our few 
witnesses from that time show us the principal among the Saiddhantika 
scriptures known later, and also texts of most of the major divisions of 
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Mantrapitha and the Krama, and of the majority of titles known to us in 
all categories, we have to wait until the second half of the tenth century. 
But, of course, we cannot make the absence of earlier eviderice of these 
divisions and texts the basis for an inference that they were not yet in 
existence. In other words, while we have established the approximate limits 
of the development of the Tantric Saiva literature, we have not succeeded 
in demonstrating, except in the case of the Brhatkalottara, that any text 
or ‘division i is earlier or later than any other. The task before us now is to 
apply text-critical methods to obtain evidence of such relative chronology. 


The Tantric Saiva scriptural literature is. divided in Saiva sources in 
three ways: (1) into Saiddhantika Tantras on the one hand and the Man- 
trapitha and Vidyapitha divisions of the Bhairava Stream (bhairavasrotah) 
on the other, (2) into Tantras of the Saiddhantika (Urdhva), Vama and 
Daksina Streams, and (3) into Saiddhantika Tantras and Bhairavatan- 
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the non-Saiddhantika tradition: the Vama, the Yamala and, probably, a tras.*? In the first classification the Mantrapitha is principally the Svac- 
the Trika.?! For our earliest evidence of certain divisions, notably the a chanda and such lost ancillary texts as the Aghoresvarisvacchanda ‘and 
a the Rasasvacchanda, and the Vidyapitha comprises the Vamatantras, the 


- 37 pranodayam samasritya hitva beahnandagoaian moe, ci 
Drimusivanlaraenainad vrasel- (25-tada tasmin mahavgonne=' a Yamalatantras and the Saktitantras, the last of these containing texts per- 
somasuryalayam yatra pralinasasibhaskare i taining to both the Trika and the eania: In the second classification, the 
tatra sthitva yathasukham sausuptapadavan mudhah i Vamatantras are put in a class of their own as the Tantras of the Northern 


38 tato bhridvaram a$sritya prabuddhah syad anavriah 
mantraviryam samakramet . 
tad akramya balam mantri 2.1 tad akramya balam mantrah 
sarvaisvaryapadam labhet sarvajnabalasalinah 


i Stream (vamasrotah, uttarasrotah), revealed from the effeminate and gentle 
Vamadeva face of Siva, while the Daksinatantras, the Tantras of the South- 
ern Stream (daksinasrotah), revealed from his ferocious Aghora/Bhairava 
face, cover the territory of the Mantrapitha and that of the Trika-related 
and Yamala divisions of the Vidyapitha. In the third classification, the 
Bhairavatantras, conventionally sixty-four in number, comprise Tantras 


36c mdnasasya em. : mana- | : 
masya AB 37b kramad B . a 
krama A 37c somastrya SUE 
B : somasiryam A 38a bhri- | 4 


Asanien Boe bhadvaraic dk (tattvam bhavani narasaktisivatmakam yad etat tridha sthitam usanti pardvarajiiah). 


=i On the level of doctrine it is this that distinguishes the Trika from the other Siva 
systems. Abhinavagupta, when teaching that the seed-syllable of Para may be HSAUH 
reports that this (and s-HAUH) are the forms prescribed in the Trigirobhairavatantra 
(Tantraloka 30.28d and Jayaratha ad loc.). It is at least probable, then, that peree 
was aware of this scripture of the Trika. 
Furthermore, the Bhairavivardhamanaka, the hymn to the Goddess of which some 
A folios are preserved with the Padramesvara codex of A.D. 827/8, seems to know the Trika’s 
| s defining triad, the goddesses Parad, Parapara and Apara. The text is corrupt at this 
| cakrasritatrisikhakotigatadravindasatkarnikasanagatam tha kaulikas tuam & point but the view that the passage refers to these goddesses gains in plausibility from 
dhyatvaiti Saktipatitam sthirabhairavankavrittim pardparabhedavatim jano a the fact that the goddess is identified immediately after it with the signature goddesses 
"yam B of another Tantric system, the four Sisters of Tumburu (f.[51]r3: tpardpara sakti tva 
A yapara. paraparatatva jayaparat. jaya vijayd ajitaparajita. The hymn also knows a 
Brahmayamala, Visnuyamala and Rudraydmala, since it refers to the Goddess as the 
embodiment of these (f.53rl): tvam brahmaydmalé tvam visnuyémala tvam rudraya- 


20 Rajataranigini 5.66. 

217 am not aware of direct evidence of the existence of specific Tantras of the Trika : 
at this date. But, as I have pointed out elsewhere (‘Mandala and Agamic Identity in 4 
the Trika of Kashmir’ in Mantras et Diagrammes Rituelles dans |’Hindouisme, Paris: e 
CNRS, 1986, p.169, n.1), Ratnakara shows technical knowledge of the Trika in Hara- i; 
uvyjaya 47.99: 


By meditating on you here, visualizing you enthroned on the beautiful i 
centre of the lotus above the cusps of the trident that is within [your] Pe 
Mandala, we Kaulas become Lords of the Powers, attaining the continuous aS 


state of existence in Bhairava that embraces both the transcendent and mae 
the immanent aspects [of his nature]. = Here I exclude from. consideration only the peripheral and purely instrumental tra- 


ot ditions represented by the iatro-magical (Garuda-) and exorcistic (Bhita-, Bhautika-) 

To this I add 47.96, 47.97 and 47.112. I propose that in the first two of these verses | Tantras. They are accommodated in the second classification as the revelations of 

Ratnakara is giving us encrypted descriptions of the syllables HSAUH and SAUH, two the Eastern and Western Streams respectively: Garuda E (Tatpurusa), Bhautika W 
forms of the seed-syllable of Para, the principal goddess of the Trika. In the third he Z 


(Sadyojata), Vama N (Vamadeva), Daksina S (Aghora), and the Siddhantatantras 
refers to those who hold that reality has three aspects, namely narah, Saktih and Sivah above (Isana). 


< 
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that according to the other classifications are (1) revelations of the Man- 
trapitha, (2) Yamalatantras, (3) the Trika-related. Vidyapitha and (4) the 
Vama Stream.?? a , ine 

In all these classifications the special standing of the Svacchanda on 
the non-Saiddhantika side of Saivism is clear. For both the classifications 
which do not mark out the Svacchanda-dominated territory of the Man- 
trapitha as a distinct entity but subsume it within the larger categories 
of the Daksina- and Bhairavatantras, nonetheless place the Svacchanda at 
their head.24 The importance of this text is also indicated by the exist- 
ence of a number of extensive ancillary Svacchanda scriptures;?° by the 
attention it received from the learned in Kashmir in the tenth to eleventh 
centuries; by the fact that it was the basis of standard Saiva practice in 
that region and has remained so ‘down to modern times; by the existence 


23The reason that texts related to the Krama are absent from the second and third 
classifications is probably that they predate it. The only surviving Vidyapitha text 
that is Krama-related is the Jayadrathayamala and this character belongs only to 
the last three of its four sections of six thousand verses (satkam). The first Satka, 
to which we owe our only full exposition of the classification into Mantrapitha and 
Vidyapitha, is a text of the cult of Kalasamkarsani with no clear Krama superstructure. 
The five-stream classification seen in the Srikanthiya’s account of the canon includes 
a number of works with titles resonant of the Krama in a list of subdivisions of the 
last of its Bhiitatantras, the Ghatotkaca, e.g. Mahakalikrama, Kramabheda, ‘Srstikrama, 


Rajavatara, Mantravatara, Kélikrama, Kélasamkarsanikrama, Samharakrama, and — 


Bhavasamharakrama. This is probably a secondary attempt to accommodate the new 
tradition while at the same time expressing the view that the Krama is a soteriological 
development from within the exorcistic division of Saivism. There is much to be said 
in favour of this view. | - 

24 canon of thirty-two Tantras of the Southern Stream (which become sixty-four 
since each is supposed to have an -uttaratantra) is given vv.17 ff. of the text pre- 
fixed to the Jnidnapancasika: svacchandabhairavam canda(m) krodham unmattabhaira- 
vam .... These first four of the list comprise the four primary Siitras of the Man- 
trapitha in the first classification, which we know from the Jayadrathayamala and, in 
identical words, from the Sarvavira as quoted by Ksemaraja ad Svacchanda 1.4c-7: 
svacchandabhairavas candah krodha unmattabhairavah / granthantaraéni catvaéri ma- 
ntrapitham vardnane. Another list is found in the Srikanthiya, according to which 
there are twenty-four Daksinatantras. The first is the Mahdaghora. This is not ex- 
actly a synonym of the Svacchanda, though Aghora = Svacchanda, but rather a class- 
name for a series of 24 Tantras among which Svacchanda texts figure conspicuously. 
They are the Lakula (i.e. Lakulasvacchanda; cf. Ksemaraja ad Svacchanda 10.1131c), 
Aghoresvarisvacchanda, Vidyasvacchanda, Svacchandasara,: Rasasvacchanda, Rajapu- 
trasvacchanda, Bindusvacchanda, and Naédasvacchanda. The third classification, that 
of the sixty-four Bhairavatantras, is available to us in two versions, the first in the 
Srikanthtya and the second in the Jayadrathayamala. Though they differ from each 
to some extent, they both have the Svacchandabhairava as the first text, beginning 
with the verse already cited, in which this text is followed by the Canda-, the Krodha- 
and the Unmattabhairava. The Svacchanda also heads the list of Daksinatantras in 
the Picumata (f.200r, 39.34c-36c); svacchandabhairavam devi krodhabhairavam eva 
ca / unmattabhairavam devi tatha caivograbhairavah / kapdlibhairavam caiva tatha 
jhamkérabhairavah / S§ekharan ca tathé caiva vijayabhairavam eva ca / rudrayamalam 
anyan .... , 

25See notes 24 and 27. 
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of transmissions of the text in Nepal and South India, especially since 
these can be shown to independent of the Kashmirian; and by the pres- 
ence of Svacchandabhairava worship to this day among the Newars of the 
Kathmandu Valley.”® It is therefore of particular interest to determine its 


?6See my ‘Mandala and Agamic Identity in the Trika of Kashmir’, p.182, n.68. 
Svacchandabhairava is the Agamic identity of the Pacalibhairav in the south of 
Kathmandu, as is evident from unpublished inscriptions at the site. One of 924 
(A.D. 1804) in a pilgrim shelter (New. phalca@) facing the front of the shrine refers 
to the place as the seat of Svacchandamahabhairava: (ll.1-2): om subham. samvat 
924 magha Sudi 10 §risrigri (2) svacchamdamahébhairavasthane. Another, in a 
shelter facing the lateral entrance, begins with obeisance to this deity (1.1: om 
namo bhagavate svacchamdamahabhairavaya) and then refers to the place in the de- 
claration of pious intent (samkalpah) as the seat of Svacchandabhairavabhattaraka 
(Il.5-6:  $rimatkamti(6)nagare sri 3 svacchamdabhairavabhattarakasthane ihaiva 
punyabhtimau). A folio at the end of a Nepalese ms. of the Svacchandabhairavatantra 
completed in A.D. 1068/9 (NAK 1-224) records the installation of a Svacchandabhair- 
ava as Lord of the South in A.D. 1184/5, probably referring to Pacalibhairav, who is the 
guardian of the southern district of Kathmandu (f. 163r: samvat 316 ... daksinesva- 
rasvacchamdamahadevapratistha). Of two inscriptions of A.D. 1819 and 1847 recording 
the dedication of pilgrim shelters in Kupu, about two miles SE of Pharping, the first 
begins with a verse of devotion to Svacchanda, and in the second, the donor ‘refers 
to the same as his personal deity (Il. 2-3: svestadevatasvacchandabhairavapritaye ...) 
(see Hemanta Rana and Dhanavajra Vajracarya, Tistunga-Citalana bhekako aithasika 
,samagrt (Kirtipur: CNAS, VS 2029, pp. 30-32, 34). Kamalaprakaéa Malla reports that 
these shelters in Kupu are at the temple of Svacchandabhairava (Pirvaja Lumam- 
ka, 1980, p.7). A puja and goat sacrifice to Svacchandabhairava are offered in Pharping 
by the Karmacaryas of Kocchutvah during three chariot processions (rathayatraj) in 
the course of the annual Navaratra (see Kulacandra Koirala, ‘Daksinakalika [Pharpin]’,- 
Pracina Nepala 119 [August-September 1990], p.30b). There is further evidence of 
the worship of Svacchandabhairava in Nepal until modern times in connection with the 
shrine of Pagupati, the national deity: a document records a gift of land in a.p.1701 
to KeSavabhatta, priest of the Pasupati temple, to provide for the puja and pasubalih 
of Svacchandabhairava (text in Axel Michaels, Die Reisen der Gotter. Der nepalische 
Pasupatinatha-Tempel und sein rituelles Umfeld [1994], pp. 331-2); in a.p. 1854/55 
Jang Bahadur issues a letter fixing the rent of the tenants of the land of a Svac- 
chandabhairava of Nuvakot to the NW of Kathmandu (see Dhanavajra Vajracarya and 
Tekbahadur Srestha, Nuvdkotko Aitihasik Riparekha [Kirtipur: CNAS, VS 2032], p. 
107); a copper-plate inscription A.D. 1801/2 (text in Govind Tandan, Pasupatiksetrako 
Samskrtika Adhyayana, vol. 2, inscr. no. 126, p. 338), recording provisions for the annual 
mahapija of Pasupati, includes the requirements for the puja of Svacchandabhairava 
and other ancillary deities of the site; a document of A.D. 1915 /6 provides for the annual 
sacrifice of a goat each to Guhyegvarl and Svacchandabhairava on the new-moon day of 
Phalguna (Tandan, op. cit., vol.1, p: 286). 

There are numerous Nepalese mss. of the Svacchandatantra: NAK 1-11, 1-43, 1- 
114, 1-224, 1-225, 1-177, 5-691, 5-4974, 5-6165, etc. South-Indian mss.: IFP T. 
507,1032,1077. Nepalese Paddhatis for the puja and homah of Svacchandabhair- 
ava following the Svacchanda: Svacchandadevarcanavidhi ( NAK 5.744, 1.386) and 
Svacchandadevalaksahomaydaga (NAK 5.744). | 

[2001:] Other evidence of the strength of this tradition is that of its influence on the 
Saiddhantikas. Since writing this essay in 1997 I have examined mss. of the unpublished ~ 
Siddhantasdrapaddhati or Bhojadevapaddhati, the Saiddhantika ritual manual attribute- 
d to Maharajadhiraja Bhojadeva (NAK 1-1363 [A.D. 1077/8], NAK 5-743 [A.D. 1111/2]), 
probably the Paramara scholar-king Bhojadeva, who ruled c. A.D. 1018-1060, and have 
concluded from evidence that must be presented elsewhere that this work drew on 
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position in relation to the other parts of the Saiva corpus: to Saiddhantika 
literature on the one hand and to texts of the Vidyapitha on the other. 


An intimate relation with the former has emerged through comparison 
with the unpublished Nisvasa. This work, which is much the largest of the 
Saiddhantika scriptures,” seems to have been of little importance when 
viewed with the perspective of the Kashmirian commentators and their 
successors, since they seldom refer to it: But there are reasons to suppose 
that in earlier times it was in the forefront of the tradition. In Cambodia, 
where later Indian developments do not appear to have penetrated, it was 
the principal authority of the Saivas; 28 the Varahapurdna speaks of the 


the Svacchanda extensively and deeeiy: The influence was passed on into sibeequent 
Saiddhantika practice through the principal manuals of the late 11th to mid-12th cen- 
turies, the Paddhatis of Somasambhu, Jnanasiva (Jndnaratnavali [IFP MS T. 231]), and 
Aghorasiva, all of which relied on Bhojadeva’s, a fact evident from extensive unsignalled 
paraphrases in the first and, in the other two works, openly acknowledged. 

27See n.2 for its division into two parts namely the Nisvasamukha and the four 
Siitras (Mila, Naya, Uttara and Guhya) and the fifth Siitra, called the Nisvdsakarika 
(which includes.the Diksottara at its end). At the end of the latter we are told 
that the.whole Tantra in five Siitras is 12,000 verses long (IFP MS T. 17, p.1152): 
idam pancasitrojjvalam samudayena dvadasasahasrikam samaptam *nisvasakhyam- 
(em. : nigvdsakadrikakhyam cod.) tantram. As we have it, it is about 1,500 short of 
this total, the text of the first four Siitras together with the Nigvasamukha in NAK'1- 
277 being c. 4,500 verses and that of the fifth c.6,000. We may not have the whole text, 
then, But it is possible that 12,000 is an exaggeration, since it seems to have been a 
conventional number for large-scale Tantras. Thus we have the 12,000-verse Picumata, 
the 12,000-verse Svacchanda (cited by Hrdayasiva, Prayascittasamuccaya, ff. 90r4— 
93r5; Manodadatta, Kalddiksapaddhati, Bhandarkar Oriental Research Institute, Pune, 
Ms. 157 of 1886-92, f.9r8: itt §rilalitasvacchandabhairavasamhitayam dvddasasaha- 
sryam Sribahuripagarbhastavarajah), the 12,000-verse Aghoresvarisvacchanda (cited by 
Hrdayasiva, .Prayascittasamuccaya, ff.84r2-90r2), and the 12000-verse Anandesvara 
(Tantralokaviveka ad 15.139; cf.‘Tantric Collectanea’, Bodl., MS Chandra Shum 
Shere e. 264, ff. 1[=64]vl-13[=64]vl-13[=74]v4, ending: itt duddasasa@hasre *anandesva- 
re (em.: dnandesvara cod.) saptamapatale varnadhyanam samaptam). In any case it 
is much bigger than any other surviving early Saiddhantika Tantra. The only text of 
this class that approaches it in length is the late Brhatkalottara, which has about 5,000 
verses. After that comes the Matanga with about 3,500. 

28The Nisvdsa’s importance in Cambodia is seen in the tenth-century Bantay Kdéi 
inscription cited in n.5. Moreover, the Guhya that is mentioned in Cambodian in- 
scriptions in contexts that indicate that it is a Saiddhantika work is, I propose, the 
[Nisvadsa]guhya/Guhya[sitra] that is the major part of the Nigvasa. Thus in the 
Old Khmer section of the Sdok Kak Thom inscription we are told concerning King 
Udayadityavarman II (r.1050—1066) (4.64-67): 

vrah pada kamraten an thve vrah diksa damnepra gi bhuvanadhva vrah 
vrahmayajna thve mahotsava puja toy vrah guhya 


Following the venerable Guhya His Majesty undertook the venerable Diksa 
of the Order of the Worlds (Skt. Uenyanaunvadksa); the Brahmayajna, 
_ and the Mahotsavapiija. 


The Guhyasitra is indeed distinguished by teaching the bhuvanddhvadiksa form of ini- 


tiation. In fact, it knows no other, unlike later Siddhantas, for which this most complex | 


of procedures is but one option beside several that are easier, notably the kaladiksa. 
Likewise, the Phnom Sandak and Prdah Vihar inscriptions state that King Siryavarman 
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Siddhanta as the teaching of this scripture, as though it knew no other; and 
the Guhyasiddhi of Padmavajra speaks of the teaching of the Siddhanta 
as following either ‘the Kalottara etc.’ or this text.2® That the text should 
have fallen into obscurity in later. times is not surprising. For it contains, 
as we shall see, features that link it closely with the earlier, pre-Tantric 
Saivism, too closely, I suspect, for the comfort of the later commentators, 
who received and further moulded a Siddhanta more starkly differentiated 
both from that Saivism and from that of the non-Saiddhantika Tantric 
systems of which the Svacchanda is exemplary. 


In its tenth Patala the Svacchanda gives an account of the bhuvanddhva, 


II (1113-c.1150) learnt all the Siddhantas beginning with the holy Guhya (G. Ccedés, 
Inscriptions du Cambodge [1937-66] [hereafter IC] 1, p. 29); and the Prasat Tor inscrip- 
tion of 1189 or 1195 mentions a commentary composed by a Cambodian brahman (IC 
1, p. 231, v.5cd): samsdrasindhubhuvanoddharandya guhyatikapatha yad akarod yama- 
sade Sinyam ‘since he emptied the abode of Death by means of a commentary on the 
Guhya [composed] to promote the raising of [souls] from the worlds within the ocean 
of transmigration’. Finally, in the Prasat Khna inscription, probably of 1060 and in 
any case from the reign of Udayadityavarman II (1050-1066), the author Phalapriya 
describes himself as SrifSankarakaveh praptaguhyajnanah (IC 1, p. 206, v. 108), ‘one who 
has received knowledge of the Guhya from Sankarakavi’ , though it is possible that it 
means only that he received secret (guhya-) knowledge af some kind from him.  — 

The hypothesis that the Saiddhantikas of Cambodia remained cut off from the 
mainstream once their tradition had taken root is reinforced by the persistence in 
Cambodia of the ritual tradition of the Paramesvara (=PauskarapaGramesvara), an- 
other Siddhanta that had lost ground in India by the end of the first millenium. 
Its transcription is mentioned in in A.D.967 at Bantady Sréi (BEFEO 25, pp.359 
and 362, v.30: paramesvarapurvan ca yo’likhac chivasamhitam “who had also tran- 
scribed the Pdramesvarasivasamhita’) and an inscription from Angkor Wat (A. Barth 
and A. Bergaigne, Inscriptions sanscrites de Campa et du Cambodge [Paris, 1885-93], 
pp. 570-571, no. 65) shows that it was till followed in the fourteenth century. Thus v. 30: 
tasmin kuru mahad yagam yathoktam paramesvare “There make the great Mandala as it 
has been prescribed in the ParameSvara’; and v. 36: krtavan sa mahad yagam kalayagam 
iti Srutam / sarasvatiyagayutam lokapGlasamavurtam ‘He made the great Mandala that 
the scripture calls the Kalayaga, including the Yaga of Sarasvati (i.e. Vagisvari) and en- 
closed by the Lokap§las.’ I take the term kalayagah to denote a Mandala in which Siva 
is worshipped in the form of the year (samvatsaratma, kalatma), i.e. as embodied in the 
VYOMAVYAPIMANTRA when 360 of its 368 syllables, equal in number to the days in the 
year of the Indian calendar, are distributed along twelve equidistant spokes representing 
the months in a wheel representing the year, with the remaining eight occupying its 
nave. See Svayambhuvasitrasamgraha 6.1-23 and 18.22, reading kalatmabhyadhikani 
with the Nepalese codex (NAK 1-348). The Nisvésaguhya teaches this Yaga in de- 
tail in its ninth Patala, calling its ritual the worship (ydgah) [of Siva] as the year 
(ff. 79v6-80r1): ydgavidhih proktah samvatsaragaririnah. The surviving fragments of 
the Paramesvara (see n. 2) show that the Yaga of that early text does indeed utilize 
the VYOMAVYAPIMANTRA enclosed by the Lokapalas and incorporates the worship of 
Sarasvati, in the form of the fifty elements of the syllabary (mdirka). 

29See Varadhapurana, ed.A.S.Gupta (1981), 70.42-43, 71.52-53, but read sid- 
dhantasamjnakam ptrvam rather than nayasiddhantasamjnabhir in 70.42c and 
nihsvdsasamhita ya rather than nihSvasasamhitayam in 71.53a, following the citation 
of this passage ad Yajnavalkyasmrti 1.7 in the commentary of Apararka (r. c. A.D. 1110- 
1114) (ed. Apte, 1903, vol.1, p.12). For the text of the reference to the Nisvasa in the 
Guhyasiddhi see above: n. 3. 
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the ascending sequence of worlds to be transcended through initiation and 
Yoga. Its 1,265 verses are based on the 309 in which the Nisvasaguhya sets 
out its own distinctive treatment of this subject. The expansion is achieved 
largely through elaboration and the insertion of stereotyped descriptive 
passages. The essential structure of the Nisvasaguhya’s bhuvanadhva has 
been preserved intact and the verses which convey it are still -visible as 
the backbone of the Svacchanda’s text. The redactor has done his job 
with exceptional diligence. But it is still possible to detect his hand and 
therefore the direction of transmission. One example must suffice. 
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padmasutrakrtts Sukla / 
Saktibhir bahubhir vrta 
[302] padmahasta sitangi tu 
padmabharanabhusita 
Saktir bhuvanapanktibhis 
samantad avabhasita 

[303] nadabrahmabile lina 
catuhsaktibhir aurta 
laksanakrtirupena 


20 


1232cd Svetapadmakara devi 


padmaméalair vibhisita 


1235c nadya brahmabile linas 


catur ++ vyavasthita 

[304] mahadpadmoparistat sa 
Sivakayad vinihsrta 

sa tu bhutagunais tyakta 


The Nisvagaguhya’s bhuvanadhva culminates in the world of the god- 
dess Susumna. Above that it has only Niskala Siva in formless transcend- 
ence.2° But for the redactor of the Svacchanda this arrangement was 
unsatisfactory. In the style of competitive extension that characterizes 


th developments ithe © femahe h ted Ee Cu ave an anes 
OUNCE Re OP CHS DC Doses ye reins Deuce tise a VCrecs e1Vine [305] dhyatavya moksakamais tu 1233d dhyatavya sadhakadibhih 
three additional strata of worlds between Susumna and Siva. Susumna is s ane a ‘MASS 
tusarakanadhisara 1232b tusarakanadhisara 


provided with a consort Susumnega (10.1230-31b) and above her in as- 
cending order are sited the worlds (1) Brahmabila, (2) Saktitattva, and 
(3) Sivatattva. Then comes Samana, the ultimate power, in whom the 
universe and its cycles of time come to rest. In making this change the 
redactor has revealed his hand in two ways. Firstly the verses providing 
these levels above Susumna are inserted into the passage that describes her 
in the Nisvasaguhya, dividing it into two parts. The first, which merely 
describes the form in which the goddess may be visualized, now precedes 
the inserted verses; but the second, which describes her cosmic function 
as the creative power of the universe and is therefore no longer applicable 
to Susumna, is put to work at the end of the insertion in the description 
of the goddess Samana who has usurped her role. What is more, the re- 
dactor has been careful to change one element in the passage of Susumna 
which his revision has made inaccurate. The Guhya speaks of her visu- 
alization by liberation-seekers: moksakamais tu dhyatavya (7.305a). This 
was appropriate when she was at the summit of the universe. But now 
that she has been demoted meditation on her must be for Siddhi rather 
than liberation. The Svacchanda appears to have revised the text to take 
account of this: dhyatavya sadhakdadibhih (10.1233d). 


Nisvasaguhya 7, ff. 68v5-69r1: 


1257cd sarvesam karananam tu 
kartrbhuta vyavavasthita 
1258ab bibharty andany anekani 
Sivena samadhisthita 


srstisamharakarttRnam 
kartrbhita vyavasthita 

[306] bibharty andany anekani 
phalaniva vanaspatth 
tatordhvan niskalfo devo] 
vartula sa + nisthitam 

[307] anaupamyam anakaram 
thavadavivarjitam 

sarvajnam sarvagam devam 
svayambhum bhuvanadhipam 


303a nadabrahmabile cod. (= Nisvadsakdri- SigLa: N1 = NAK 1-224; N? = NAK 1-182; 
ka 43.85c) : nadyad brahmabile Svacchanda K = Ed.; G = IFP MSS.T.507,1032 and 
10.1235c — Tantraloka 8.393a 303b catuh- 1077. 1232c kara N!N?K : dharaé G 1232d 
catusaktiruddhrtah padmamdlair N!N2 : padmamalé KG 1235c 
cod. 304a mahdpadmoparistat sa corr. : nadya brahmabile lina N!N?2K : vindbhyadbrah- 


§aktibhir aurta conj. 


mahdpadmoparista sé cod. 304b vinihsrta mabile lagna G 1257c kérandnam tu N1N2 : 


Svacchanda 10 (Ed.’s numera- corr. : vinisrta cod. 306b vanaspatih corr. : kérandndm ca KG 1275d kartr N1N?K : 


tion): 
1229d tatah susumnabhuvanam 
susumné tatra samsthita 


vanaspate cod. 307c sarvajnam corr. : sarv- cakra G 1258a bibharty andany K (=NisvGu 


[301] tatra madhye sthita devi jna cod. 307d svayambhum (an Aisa form) 7.306a) : vibhaktirany N! : vibhaktiranyany : 


susumnad nama namatah conj. : svayambhur cod. N? : bhavanty andany G 


3°Cf. Nisvasakarika 43.85ab (IFP MS.T.17, p.410) / Nisvadsakarika-Diksottara 
19.54ab (ibid., p.1151): atah susumnéd vijneyad sarvadhvanasamaptaye, ‘Know that 
Susumna follows, to terminate the entire bhuvanddhva.’ This eliminates the possib- 
ility that the lack of a passage in the Guhyasitra between the treatment of Susumna 
and Siva is due to textual corruption. 
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. ct .  ¥ 
rand nie oa > 


$a seesvarde 


Here the Svacchanda has reworked the text of the Guhya thoroughly. [245] su/ddho/ buddhah prabuddhag Suddha buddha prabuddhas ca 
The following is an example of lighter revision in the same Patala: ie oA 


kk ee 


prasantah paramaksarah . 


‘ prasantah paramaksarah 
8 Sivas ca susivas caiva [1110] sivas ca. susivas caiva 
| , : dhruvas caksara eva ca dhruvam aksarasambhurat 
ata urdhva(m) sthita vidya 1087 nadyavidyastakam devi | : [246] avyayas ca samakhyata 
astadha prakrtir dhruva kathayami atah param al dagaite nirmitah sivah dasgaite Siva jneya 
[237] ida ca candrini caiva id@ ca candrini gauri a kalatative varanane 
gaurt Santis tathapara Santih Santikari tatha 4 paramaksarajapena 
mala ca maulint svaha 1088 mala ca maulini caiva 4 samay? labhate padam 
svadha ceti prakirttita(h) svaha svadha tatha P| [247] hemabhag Sankarah proktah [1111] hemabhah samkarah pro- 
[238] [athatah sa] mpravaksyami atoparistad devese al Sivas sphatikasannibhah ktah stvah sphatikasannibhah 
vigrahan tu yathasthitam vigrahastakam ucyate 3 ekaikasya vinirdistam ekaikasya vinirdistah 
karyan duhkhan tatha jnanam 1089 karyam ca karanan cai- 4 parivare yasasvini parivaro yasasvini 
sadhanan tatvam eva ca va sukhaduhkhan tathaparam : [248] kotir eka samakhyata [1112] kotir eka samakhyata 
[239] sadhyan caiva tathatsvaryan jnanam sadhyam ca vikhya- sahasrani tu sodasa sahasrani ca sodasa 


karanan ca tathastamam 

ete astavidha jneya 
nigrahanugrahe sthita 

[240] niyatikalaragan ca 
samksepena bravime te 
sukhaduhkhaprada devi 
Subhasubhanibandhani 

[241] ragas tu ranjakah prokto 
visayanandalaksanah 

yena sa/msajrito jantur 
narakadisu pacyate 

[242] vimalam sampravaksyami 
qnanasargam atah param 
bhavodbhavakarah Sarvo 
vajradehas trttyakah 

[243] prabhur dhata vidhata ca 
kramas ca vikramas tatha 
prabhegah suprabhag caiva 
dagaite Sankarah smrtah 

[244] niyatyam samsthita hy ete 
qnatavya desikena tu 

Sankarags ca samakhyatag 


SivaS caiva nibodha me 


tam sadhanam karanam tatha 


1106 atordhve niyatir jneyas 
tasya rudran nibodha me 


vamadevas tatha §arvvas 
tatha caiva bhavodbhavah 
[1107] vajradehaprabhus caiva 


dhatéara kramavikramah 
suprabhedas ca dagamah 


niyatyam Sankarah smrtah 


1108 yat tad dhrdi sthitam 
padmam atma tatra vyava- 
sthitah niyatir dalair ahamka- 
rah keSarair buddhi karnnike 
[1109] Ka@latatve Siva jneyah 
kathayami samdasatah 
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kirmakarani sarvesam 
proktani bhuvanani tu 

[249] asadhyekapadam trdhvan 
tato hariharau varau 
tasmad api dagesanah 
samsthitah kamaripinah 
[250] suhrstas suprahrstas ca 
surupo rupavardhanah 
manonmanas samakhyatas 
sumanonmana eva ca 

[251] mahaviras suviras ca 
vireo dasamah smrtah 


kurmakarant sarvesam 
proktani bhuvanani tu 

[1113] atordhvam hartharas cai- 
va ragatative nibodha me 


suhrstah suprahrstag ca 
surupo rupavardhanah 
manonmano mahaviro 


viresah parikirtitah 
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233a kramas ca conj. :kramago cod. 1087a nadyavidya N'N? : nadividya K : 

240d sumanonmana apograph :su + nadinam a G : nanavidya N® 1087b 

nonmana cod. atah param N!N?2 : tu atah param K : 
tatah param G 1087c candrinit N?: can- 
drint G : candriki N! 1088a maulini 
N2 : maunint N! : mélint K G 
1088c ato N!N2 : atho KG e devese 
N!N2 : devesi K 1089b sukhaduhkham 
tathaparam N1N2 : sukhaduhkhakaram 
tatha K : sukham duhkhan tathaiva ca 
G 1106a atordhve N1N? : athordhve 
KG e jneyas N! : ya N? : -ya K 
1106b tasya N!N? : tasyam K G 1106d 
bhavodbhavah N!N? : bhavodbhavau KG 
1107a dhatara N1N? : dhata ca K : 
vidhata G 1107b kramavikramah N!N? : 
kramavikramamau KG 1107c suprab- 
hedag N1N?K : aprabhedags G 1108c 
niyatir dalair N? : niyatir dala G : 
tidalairN! : tidalam K e ahamkarah 
kesarair N!1N? : ahamkarakesaram KG 
1108d karnnike N1N? :  karnnikai 
N‘4 : karnikam KG 1109a Siva jneyah 
KG : Sivo jneyah N! : Sivo jneya 
N2 1110c aksarasambhurat N1N?K 
aksara fambhuna G 1113c suhrstah K : 
suhrsta N! : suhrstam N* : aprahrtah 


G e suprahrstas K : suprahstam N!N? : 


prahrstag G 1114b viresah parikirtitah . 


KG : vireso parikirtitah N* : viresah 
parikirtitah N} 


Here too we see a degree of rewriting prompted by doctrinal revision. 
But there is also wholesale borrowing from the Nisvasa corpus. Thus 
the second and third patalas of the Nisvdsanaya, except the five intro- 
ductory verses at the beginning of the second have been incorporated by 
the Svacchanda without significant changes as 11.316-12.157. The Svac- 
chanda’s twelfth Patala ends eleven verses after the verses which bring the 
third Patala of the Nisvdsanaya to an end and with it the topic of the 
visualization of the reality-levels. As in the case of the bhuvanadhva the 
Svacchanda has found the Nigvasa’s hierarchy insufficiently extended. The 
Nisgvasanaya ends with the visualization of Bindu. In its final eleven verses 
the Svacchanda has added intructions for meditation on Sakti, Vyapint, 
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Samana, Unmana, and Siva in inactive transcendence (sivah Santah) bey- 
ond the universe. 

As the Svacchanda had incorporated and extended the world-hierarchy 
of the Nisvasa, so the Nisvasa itself had built its system of worlds using 
materials derived from the yet earlier sources of the pre-Tantric system 
of the Pasupata Saivas known variously as Lakulas, Pramana[pasupatals, 
Mahavratas, Mahapasupatas, or Kalamukhas. I cannot demonstrate this 
by comparison with their scriptures, since their entire canon has disap- 
peared, with the exception of seven verses of the Pancarthapramana quoted 
by Ksemaraja ad Svacchanda 1.41-43. But it can be seen from within the 
Nigvasa corpus itself. For the Nzsuasamukha comprises accounts of the reli- 
gious systems that it ranks below the Tantric Saivism of the Siddhanta, be- 
ginning with the mundane Vedic. The highest of these lower systems is the 
Saivism of the Atimarga, which it teaches as having two levels, the first the 
familiar system of Pasupata observance taught in the Pasupatasitra, the 
second that in question. It gives a detailed account of its bhuvanadhva, and 
by comparing this with that of the Nzsvasa itself we can see that the latter 
is an extension of the former, and that this is a continuity which sets the 
Nigvasa corpus apart from all other Saiddhantika Saiva systems.?! We see, 
then, a continuous line of development from the Lakulas to the Nisvasa- 
Saiddhantikas and then from them to the Svacchandabhairava worship- 
pers of the non-Saiddhantika Mantrapitha. And this continuity with the 
pre-Tantric Atimarga, so alien to the Siddhanta of the commentators, is 
echoed by other features in the practices and doctrines of the Nigvasa and 
Svacchanda corpora.°” 


The flow of redaction can be followed further, into the literature of 


31This post-Atimargic bhuvanadhva is set out in full detail in Nisvasaguhya, Patala 
5 and Nisvasakarika-Diksottara 19 (prakriyasitram). The demonstration of this con- 
tinuity is among the subjects covered in three lectures which I delivered recently in the 
University of Madras (Ramalinga Memorial Endowment Lectures 1996-97) entitled ‘The 
Lakulas: New Evidence of a System Intermediate between Pancarthika Pasupatism and 
Agamic Saivism’. . 

32The features of this kind of which I am aware are the following: 

1. The Nigvasa is unique among the Siddhantas in adding the Pasupata observance 
after Vaidika samnydsah at the end of its elimination in initiation of the various pre- 
Saiva religious rites beginning with conception (garbhadhanam). See Nisvasottara, 
Patala 3, f.26r4—5: garbhapumsavastmantam ja[nma] niskramanam tatha / praganam 
cidakarmam ca ajinam vratamekhalam / vasasan copaviftam ca] dandam *samdhya- 
-m-upasanam. (em. [Aiga hiatus-bridger] : sadyamupdsanam cod.) japam homam tatha 
tatha vanyat trydyusam cabhivadanam / snanam vrataparityaga dandadinam ca ho- 
manam / vivaham pakayajnas ca haviryajnas ca somakah / @ sahasrat tu kartavya 
vanaprasthantabhaiksukam / vratam pasupatam (em.: pasutam cod.) krtva godhanam 
proksanam tatha / *nyaésam (em.:jidsam cod.) Sivahastam ca; Nisvdsaguhya, Patala 
9,f.77r4: garbhadhanadikarmesu yavat pasupatantikam / Satahutya visuddhis tu. 

2. It teaches a unique variant of the Saiva model of deriving the streams of revelation 


_in pentads from the five faces of Siva in which Tantric Saivism emerges from the superior 


Isana face and the four Pasupata systems from the rest: the Pramana (= Lakula) from 
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Aghora, the Vaimala from Tatpurusa, the Karuka from Vamadeva and the Paficartha 


(lakultfottham) from Sadyojata (12.17c-18): 


ifGne Saivam utpannam vaimalam purusa(t) smrtam 
18 pramaénam hrdayaj ja (tam vamade) [va]t tu karukam 
sadyac ca lakultfottham panca bhedah prakirttitah 


(...) = text now seen in the apograph alone, due to the subsequent phys- 
ical deterioration of its palm- leaf exemplar. 


18d lakulisottham conj. : lakulisantah cod. 


3. The peculiar vocalization ‘HUDDUN’-(huddurnkarah), cde by since the tongue 
against the soft palate, which is required as part of the Pasupatas’ daily worship, is 
uniquely preserved in the rituals of the Svacchanda; see Pasupatasitra 1.8: hasitagitanr- 
ttahuddunkaranamaskérajapyopahdrenopatisthet; Kaundinya ad loc.: *huddunkéranama 
(corr.: dumdunkaranama ed.) ya esa jihvdgratdlusamyogan nispadyate punyo vrsana- 
dasadrgah; Svacchanda 2.182c-3b: huddunkaranamaskaran krtva caiva tato vrajet ‘/ 
agnikundasamipam tu arghahastah subhavitah. Rajanaka Ksemaraja ad.loc.: bhakti- 
vaivasyonmisannadamarsamayo dhvanir mukhavadyaparaparyayo huddunkarah; Man- 


odadatta, Kaladiksapaddhats, f.39v: huddunkaranamaskaran krtva tadagrasane upavi- 


sya. 

4, The account of the supernatural transmission of the Svacchanda in the Jayad- 
rathayamala has it taught by Svacchanda to eight Bhairavas (Kankala etc.), and by 
them to the Vidyesvara Ananta. The latter then transmits it from the Pure Universe 
to the Impure by teaching it to Srikantha and Lakulisvara/Lakulapani. The latter 
teaches it to various sages and among them to his disciple Musalindra, who extracted 
and taught its essence. Satka 1, f.170r2—7 (36.35-42): 


35 svacchandabhairavam sitram dviskandham iva agatam 
asitangena bhedena svacchandena ca bhairavi 

36 svacchando yah smrto bhedah s sa vibhedastakam gatah 
37 astabhir bhatravais tebhyas tato ’nantena veditam 
Suddhaddhvatas tatas tasmad yogasaktisamiranat 

38 Srikanthalakulisabhyam dhrtam yogasamiksaya 
Tsinanirjalat nandisamahakalambikadibhih 

39 nilarudramukhodgaravijnatam jt viplusotmatam 
gautamadimunindrebhyo vedavidbhyo yathasthitam 

40 vistrtam jnanam etad dht proktam lakulapanina 
tanmadhye ’pi svasisyaya musalindraya dhimate 

41 samhrtya sérabhitam tu niyagada sa eva tu 

yad yena samésrutam tantram yac ca yenavadharitam 

42 tasya tasya hi nadmn4a tat tat tantram parigzyate 


36a vdj jnatam em.: vajnatah codd. 36b sitdntikaih conj. : sitantikath 
codd. 38a nandiga em. : sandigacodd. 38b mahakéla em. : mahakéli codd. 
4la yad yena em.: yad yena em.: yad yevam codd. 


According to vv. 40-41 of this passage there should have should have existed Svac- 
chanda texts in the names both of Lakulisvara and of his pupil Musalindra (/Musu- 
lendra). A Lakulasvacchanda is attested, as we have seen. The second would have 
had the title *Musulasvacchanda or the like. No such title appears in the literat- 


ure. But since Musalindra is described here as having extracted the essence of the - 


Svacchanda, perhaps the work in question is the Svacchandasara in the list of the 
Srikanthiya (see n. 24). Lakuligvara is the source of the Lakula tradition, so Musalindra 


is the source of the related Mausula Pasupata system. See Ksemaraja ad Svacchanda 


11.71cd: Srilakulesasisyena musulendrena. 
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the Vidyapitha. For example, the Svacchanda’s massive tenth Patala on 
the bhuvanddhva and the first part of its eleventh Patala, dealing with 
the topic of the order of creation from the highest to the lowest reality- 
levels, appear with few divergences as the tenth and eleventh patalas of 
the Tantrasadbhava, a Vidyapitha scripture of the tradition later known 
as the Trika.3? That the direction of redaction was from the Svacchanda 


5. The third Patala of the Nisuvdsaguhya teaches various observances (vratani) that 
may be adopted by the Siddhi-seeker. Among them are the observances of false 
self-condemnation (mithyavratam), the cremation ground (Smasanavratam) and the 
Sivagana (ganavratam): 


29 gaur mata ca pita trata atithis caiva brahmanah 
hata me papal[ka|rena. caren mithyavratam vratt 
30 [+ + + + kapallena khatuazigi bhasmagunthitah 
§masane carate ratrau Smasanavrata(m) ucyate 

31 nrtyate gayate catva unmatto hasate bruvan 
bhasmangi ciravasa§ ca ganavratam idam smrtam 


29a gaur corr. : go cod. 


The first, in which a person accuses himself of the murder of a cow, his mother, his 
father or a Brahman guest, is evidently in the tradition of the provoking of unmer- 
ited condemnation through feigning sin and the like that is required of the Pasupatas 
(PaSupatasitra 3.1-18). The second, in which one goes about in a cremation ground 
at night smeared with ashes, carrying a skull-bowl and a skull-staff, is, apart from 
the restriction as to time, the kapalavratam that characterizes the Lakulas and the 
Somasiddhantin Kapdlikas. The third, in which one smears oneself with ashes, wears 
rags, dances, sings, laughs and babbles like a madman, is evidently the unmattav- 
ratam ‘the observance of one [who pretends that he] is mad’, which according to Ab- 
hinavagupta’s commentary on Bharatanatyasastra 12.85 is the practice of Lakulas in 
the advanced ‘Paramayogin’ stage of their practice: yadi v@ paramayogyavasthayam 
nakuladarsanapratipannanadm unmattavratam apy asti. In the post-Atimargic literat- 
ure the kapdlavratam and the unmattavratam are generally found only in the non- 
Saiddhantika systems, particularly in those of the Vidyapitha. The Nigvasa seems to 
be exceptional among Saiddh@ntika scriptures in not having put them aside. 

33Three large-scale texts of the Vidyapitha survive. In the Yamala division we 
have the 12,000-verse Picumata and in the Saktitantra division the 7,000-verse Tan- 
trasadbhava and the 24,000-verse Jayadrathayamala. The last, from whose first Satka 
I have drawn this classification, is permeated in its second, third and fourth Satkas by 
the Krama. The Tantrasadbhava, which survives in early Nepalese manuscripts (NAK 
5-445 [A.D. 1097/98], NAK 1-363) and is much cited by the Kashmirian commentat- 
ors Abhinavagupta and Ksemaraja, is the only large-scale scripture of that tradition 
that has survived intact. We have the Trika’s Siddhayogesvarimata; and we have the 
MGlintvijayottara, which claims to be based on it. But we have the first in what is 
evidently a highly abbreviated redaction, most of which has recently been edited by 
Judit Torzsok (D.Phil thesis, Oxford University, 1999); and the second, though of great 
importance as the base-text of Abhinavagupta’s Tantrdloka, is written in a terse kartka- 
like style which has left few traces of redactional continuity. A third large-scale Trika 
scripture, the Trisirobhairava (/Anémaka), survives only in citations. For the Vama di- 
vision of the Vidyapitha in the classification of the Jayadrathayamala we have only the 
Vinasikha in about 400 verses (ed. Goudriaan, 1985): the major Vamatantras, such as 
the Nayottara, the Sammohana and the Mahdraudra have not come to light. However, 
there are numerous Vama elements in the first Satka of the Jayadrathayamala (alias 
Sirascheda and Tantraraja), which describes itself in its account of the canon as a Sakti- 
tantra embodying both the Vama and the Daksina streamis, as opposed to the Yamalas 
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to the Tantrasadbhava and not vice versa is indicated by the presence of 
details in the latter’s version that are appropriate only in the system of 
the former.34 


The Tantrasadbhava was in turn among the Trika works that were 
drawn upon in the redacting of the Kubjikamata, the primary text of the 
Kaula Pascimamnaya, a system which in terms of its contents gives every 
appearance of a being an eclectic version of the Trika accommodating 
the cult of a new Mantra goddess and her auxiliaries, including a ver- 
sion of Svacchanda, the principal deity of the neighbouring Mantrapitha. 
I have provided details of the parallels with Trika texts elsewhere.*® I 
need add only that at that time I was working from a manuscript of the 
Tantrasadbhava (NAK 1-363) that breaks off in the course of the tenth 


and the other Saktitantras (of the Trika etc.) which it defines as purely Daksina. The 
Sdok Kak Thom inscription of A.D. 1052 (see n.5) refers to the SiraScheda as one of the 
four faces of Tumburu, that is to say, as one of the four principal texts of the Vama 
Stream. It is possible that it has the Jayadrathayadmala in mind; for that frequently 
refers to itself as a Vamatantra. But it is more probable, I think, that the surviving 
‘Sirascheda’ is an transformation of the Vama Sirascheda in a Daksina milieu. Note, for 
example, that its bhuvanadhva locates Tumburu and his pantheon on the level of Isvara. 
This presence of Tumburu in the bhuvanddhva is unique in the surviving literature, and 
it is the clearest of indications of the text’s intimate connection with the Vama Stream 
over which Tumburu presides. But the fact that he is placed on the Isvara level, in the 
Pure Universe but well below its summit, is proof that this is a text which wishes to 
incorporate and transcend the Vama branch of the religion. 

34A striking example of this is the reference to the Vidyaraja in Tantrasadbhava 
1.159: ekasttipada ye tu vidyaraje vyavasthitah / pada varndtmikds te ’pi *varnah 
(em.: varna cod.) *pranatmikah (em.: pramanatmika cod.) smrtah. This is identical 
with Svacchandatantra 4.252, on which Ksemaraja comments: ekasminn api vidya- 
raje navadimany ekasitipadan: pragvibhaktanitya yani sthitani tany apidanim eva ni- 
rnitanitya varnatmakani varnas ca pranarupas tadatmakatvat padadnadm. This is the 
arrangement for the padadhva, the vertical order of the universe as embodied in the 
‘Mantra-units’ (paddni), in the Svacchandatantra. The Vidyaradja, which Ksemaraja 


rightly identifies as the Navatman, is the last of the eight Bhairavas in the retinue of 


Svacchanda. The seed-syllable is given as RKSMVLYUM in Svacchanda 1.84c-86b (v:- 
dyarajah samakhyato mahapatakandganah) and a Kalpa of the Mantra is taught in 
9.49c and following. It is called Navatman, ‘the nine-fold’, because the seed-syllable 
(bijam) comprises nine elements H, R, KS, M, L, V, Y, 0, M, though in its application 
to Adhvanyadsa the nine elements are OM plus the first eight of these elements; see 
Ksemaraja ad 4.102-103c and 5.37c-43b. It is clear that the Tantrasadbhava is the 
borrower here, because the Tantrasadbhava uses the Trika’s Paradpara Vidya for the 
padadhva, and not the Vidyaraja; see Tantrasadbhava, NAK 5-1985, f.34v1: mantra- 
dhvénam tu samSodhya vidyaya tu parapara / padaih padadhvavid diksa kartavya mama 
vidyayd. Indeed the Vidyaraja is no part of the Mantra system taught by this Tantra. 
It owes its presence here to nothing but the inattentiveness of the redactor, who while 
incorporating the verse failed to notice the anomaly. | 

35See the data in the text of the discussion appended to Teun Goudriaan, ‘Kubjika’s 
Samayamantra and its Manipulation in the Kubjikamata’ in Mantras et Diagrammes 
Rituelles dans l’Hindouisme (1986), pp. 163-64. After receiving details of these parallels 
Goudriaan discussed them with due acknowledgement in the introduction to his and 
Schoterman’s editio princeps of the Kubjikdmata (pp. xii, 15-24), confirming my conclu- 
sion that the direction of the redaction is from the Tantrasadbhava to the Kubjikamata. 
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of the work’s twenty-nine Patalas. Since then I have had access to a 
complete manuscript (NAK 5-445) and now add a further parallel. The 
entire fifteenth Patala of the Tantrasadbhava, which deals with the subject 
of post-initiatory ascetic observance (caryavratam), animating each of its 
external elements with esoteric meaning extracted through semantic ana- 
lysis (nirvacanam), appears as vv. 29-171 of Patala 25 of the Kubjikamata. 
These parallels are of great value to the study of the Kubjikamata since 
they enable the critical reader to determine which of the various readings 
transmitted in this highly contaminated recension go back to the time of 
redaction. It is unfortunate that the editors of the Kubjikamata, though 
accepting that their text was the borrower, did not use this means of im- 
proving their edition of the text.°° Here I shall propose two such improve- 
ments to the text where the Kubjikamata has taken in corrupt readings 
from its source, in order to illlustrate the point that when dealing with a 
scriptural literature of this kind we must abandon the common assumption 
of the textual critic that the history of a text begins from an original that 
is free of errors and meaningful throughout. Sometimes a new dependent 
scripture came close to this ideal, its redactor approaching the standards 
of original authorship in his concern to make perfect sense of his sources, 
incorporating unchanged only what seemed to be sound and passing over 
whatever was puzzling in the exemplar or revising it in an honest attempt 
to restore coherence. But text-production often proceeded at a much lower 
standard of scholarship. In these cases we can see redactors who out of 
incompetence, indifference, or both, used their sources without recognizing 
or attempting to remedy the manifest defects of the manuscripts through 
which they had access to them. The result is that the readings established 
by comparing the borrower with its source may be sound only in the sense 
that they are the original readings sanctioned by the redactor. In them- 
selves they may be gibberish. The first of my examples is in the following 
verse (Kubjikamata 25.34 [+ Tantrasadbhava 15.6}): 


yad yad abharanam tasya yad va vadati vacaya 
sa carya kathita tasya mantrag caiva na samsayah 


SIGLA: T = Tantrasadbhadva; others as in the ediztzo princeps of the 
Kubjikimata. 6b yad em.: yam codd., T, ed. e vd vadati T, codd. except 
FHJK, ed.: vacayatz FHJK e vadcaya codd. except G, T, ed.: vaénchaya G 
6c kathita tasya conj. [=codd.], ed.: kathito mantre T 


86This was no doubt through no fault of Goudriaan’s but because the information 
reached him at a time when their edition was already complete and revision a practical 
impossibility. I speak only of Goudriaan here because by that time his collaborator, 
our much-lamented colleague Dr. Jan Schoterman, had passed away. [2001:] On the 
value of the parallels with the Tantrasadbhava see also my ‘Remarks on the Text of the 
Kubjikamatatantra’ forthcoming in the JJ (in press). . 
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Both transmissions read adbharanam (‘ornament’). This yields no satis- 
factory sense in the context and is, I propose, a corruption of @caranam. 
The two aksaras ca and bha are easily confused in early post-Gupta North 
Indian scripts?’ and the result of the emendation is that sense replaces 
nonsense. We now have the meaning: | : 


His observance (caryda) and his Mantra are whatever he does 
(yad yad Gcaranam tasya) and whatever he utters. Of this 
there is no doubt. 


The verse, in keeping with the spirit of the chapter, provides an inner 
meaning beyond the particularities of ritual for an element of rule-bound 
observance, in the case of carya through a semantic analysis that reduces 
carya to the meaning of the verb car ‘to do’ that underlies it. 


My second example is Kubjikamata 29.41—43b, whose source, I propose, 
is Tantrasadbava 15.13-15): 


41 vidyamarge cared yas tu Sastradrstena karmana 
dhyanam puja japo homah samayanam tu palanam 
42 etad vidyavratam proktam nanyatha viranayike 

vidya jneya tu yonistha carate dvadasantaga 

43 vratasthanesu sarvesu tena vidyavratam priye 


13c dhyénam pijé EGH, T, ed. : dhyanapaja ABCDEFJK 14c jreya 
ABEJHK, T, ed. : jreyas tu CDF : jriaya G 14c yonisthacodd. : nabhistha 

T 14d dvddasdantaga conj. [= T]: duadasantago J, dvddasantage: dvddasantake 
E : duadasantaro C : duadasanta re G : duddasantagam ABH, ed. : duddagantaga 
D : dvddasatuga F 15b priye codd. :smrtam T 


It requires no great perspicacity to see that a line has dropped out 
between the first and second lines of this passage. The first line, 41ab, is the 
first half of a sentence that is never completed, a relative clause without the 
main clause that must have followed it; and the rest of the passage consists 
of an unbroken sequence of semantically self-contained line-pairs that now 
appear to have their first half in one verse and their second in the next 
until the end of the passage. The Kubjikamata’s redactor appears to have 
tried to remedy this by giving Kubjika a three-line question at the end of 
the passage, so that when Bhairava begins the next topic in answer to her 
the text returns to the norm of congruence between sentences and verses. 
The editors do not conjecture the loss of this line and so, it seems, do not 
see the redactor’s remedy. Coming up to the barrier to the numbering 
interposed by Kubjika’s question (§rikubjikovaca) they treat the extra line 


37See, e.g., Lore Sanders’ Gilgit /Bamyan-Type 2. 
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as an anomalous one-line stanza, numbered 155, and then consider the 
three-line question an anomalous three-line stanza, numbered 156. 


I turn now to evidence of text-flow between the texts of Saivism and 
those of the Pancaratra. The dating of the sources of the latter is far more 
problematic than that of the Saiva scriptural corpus, because no body of 
early commentaries and manuscripts survives. The literature has been 
transmitted almost entirely within the Srivaisnava tradition of southern 
India and the earliest datable references to many scriptures that have been 
considered to predate that tradition are likewise in the works of South- 
Indian Srivaisnavas. It is not easy, therefore, to determine which of the 
texts considered canonical go back to the early times of the Pancaratrika 
tradition and to an origin outside the South. Much reliance has been 
placed on the Spandapradipika of the Kashmirian Bhagavata Utpala, a 
commentary on a Saiva text but one that draws on Paficaratrika sources.38 
For he has been dated in the tenth century. Certainly he cannot be much 
earlier than that since the Spandakarika on which he comments is a text of 
the second half of the ninth. But the evidence proposed for the conclusion 
that he is not later is merely that Abhinavagupta (fl. c.975-1025) is not 
among the Saiva authorities that he cites. This is hardly conclusive.*° 


Among the Pancaratrika scriptures that have been considered ancient 
is the Ahirbudhnyasamhita. Schrader judged it to be “no doubt one of the 
oldest Samhitas extant” and assigned it to the eighth century and Kash- 
mir.4° I propose that the Ahirbudhnyasamhita and with it the Laksmi- 
tantra postdate the Pratyabhijnahrdaya of the Kashmirian Saiva scholar 
Ksemaraja, who flourished c. 1000-1050. My evidence for this proposal is 
that the two scriptures, for all their Vaisnava character, are indebted to 
the doctrines and phraseology of that work. The case is especially clear 
with the Laksmitantra. It draws heavily and transparently on the both the 
Sitras and the auto-commentary that make up Ksemaraja’s opusculum.*! 
Nor are these the only instances of its dependence on the Saiva literature 
of, or current in, Kashmir at that time. The author has also drawn on the 


38Qtto Schrader refers to him as Utpalavaisnava (Introduction to the Pavcaratra 
and the Ahirbudhnyasamhita [1916], p.18). I use the form Bhagavata Utpala on the 
authority of the colophon of the Spandapradipiké (ity acarya*bha{corr. bha ed.]gavato- 
tpalaviracita spandapradipiké samapta) and in conformity with many other names of 
this kind; see, e.g, Subhasitavalt 142, 143, 164, 608, 425, 609, 866, 927, 1029, 1242, 1876, 
2276, 3501, and 3514. 

39That the Spandapradipika was composed in the first half of the tenth century was 
proposed by Bihler (Tour, 1877, p. 79) and followed by Schrader, loc. cit. 

40 Op. cit. , p.19. 

41 Laksmitantra (LT) 6.34-44 «< Pratyabhijndhrdaya (PH) 4, 5, 7, and the comment- 
ary on 12 (concerning Vameésvari etc.); LT 6.39 «+ PH 7; LT 7.29-30b incorporates PH 
5 while working in PH 1 and the point of PH 4; LT 12.12 «+ PH 1; LT 13.21-22b « 
PH 1-2; LT 13.23-30b «+ PH 4-5, 10-11 and 14; LT 18.18 « PH 20; LT 43.33-37 < 
PH 11-16. Thus only five of PH’s twenty Siitras have not been used, namely 3, 6 and 
17-19. 
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Isvarapratyabhijnakarika of Utpaladeva,*” the Vijnanabhairava,*? the Svac- 
chandatantra,** and the account of creation through the syllabary given by 
Abhinavagupta in his Paratrimsikavivarana and Tantraloka, Ahnika 3.*° 
He has also drawn, in the domain of the Kashmirian Paficaratra, on the 
Samvitprakasga of Vamanadatta.*6 


There are also numerous indications of dependence on the sources of 
Kashmirian Saiva nondualism in the Ahirbudhnyasamhita, though they 
are generally more attentuated, being perceptible for the most part on the 
level of distinctive terminology, phraseology and doctrine rather than in 
substantial text-parallels. This attenuation may be Dees the elements 
of Kashmirian Saiva discourse reached it indirectly.*” 


4207 18.16 + Isvarapratyabhijnakarika (IPK) 1.64ab; LT 18.17ab «+ IPK 1.44a; LT 
18.17c + IPK 1.45a. LT 7.18-24 incorporates Utpaladeva’s distinctive doctrine of the 
four levels of the self as perceiver of differentiation (mayapraméata), i.e. sanyapramata, 
pranapramatd, buddhipramata and dehapramata, for which see IPK 1.53-57, 3.8, 9, 19, 
22-26. 

43LT 43.79-83 «+ Vijndnabhairava 69-73. 

441:T 43.30c-31b «+ Svacchanda 4.313. 

45See LT 19. 

46LT 14.9c-10b & Samvitaprakaga (SP) 1-2; LT 14.11-12 + SP 3-4; LT 14.13-14 | 
SP 9-10; LT 14.15 «+ SP 39 and 41; LT 14.19- 30 + SP 43-61; LT 14.32ab «+ SP 62ab; 
LT 14.38-39 + SP 77-78; LT 4.42, 25a,26 «+ SP 103-104c, 105. A critical editio prin- 
ceps of the Pancaratrika Prakaranas of Vamanadatta (Samvitprakaéga, Atmasaptati, 
Vikalpaviplava, Vidyadviveka, Varnavicara, Paramdarthaprakasa) is being prepared by 
Prof. Raffaele Torella. This Vamanadatta tells us that he is the son of Devadatta (son 
of Ratridatta) and Ratnadevi (Samvitprakaga 153: ratridattir devadatto ratnadevyam 
yam atmajam / lebhe vamanadattakhyam) and therefore should not be confused with 
his Saiva namesake, the author of the Bodhavilasa and the Svabodhodayamanjari, 
since that Vamanadatta’s father was Harsadatta; see Svabodhodayamanjari 44 (Ben- 
ares Hindu University, MS. 3F/32400): harsadattasya siinuna / krta vamanadattena 
svabodhodayamanjari. 

*7My evidence that the Ahirbudhnyasamhita (AhSam) postdates Ksemaraja and 
other Kashmirian Saiva sources is as follows. 

AhSam 3.8d (rikta pirna ca sarvadd, concerning Visnu’s Sakti) + Urmikaula quoted 
by Ksemaraja in Spandanirnaya pp. 48-9: (lelihana fi. e. rikta] sada@ devi sada pirna 
ca bhdsate); Ksemaraja, Sivasitravimarsini (SSV) ad 1.6 (atiriktariktatadubhaydimata- 
yapy abhidhiyamanépi anetadrupa anuttara para svdtantryasaktih kapy astz yaya sva- 
bhittau mahyullasat prabhrit parapramairvisrantyantam Srimatsrstyadisakticakraspha- 
ranatrma krideyam ddargita. Cf.also AhSam 60.5ab: nihsaktaésaktasanmatra pirna 
rikta rtambhara. 

AhSam 7.67d: *svaccha(em. : svacchah ed.)svacchandacinmayah. The expression sva- 
cchasvacchandacid- occurs so frequently i in the works of Ksemaraja that one may con- 
sider it a hallmark. See, e.g., SSV ad 3.5: -svacchasvacchandacidatmaté; ibid. ad 
3.25: putin irnadwacehaevarchandatidanundaghanena Sivena; PH p.3: bhagavati sva- 
cchasvatantraripa; Netratantroddyota vol.1, p.1: cinmayamahah svacchasvatantra- 
sphurad; ibid. pp.56: svacchasvatantracidekaghanatvat; ibid. p.73: svacchasvaccha- 
ndamahimna; ibid. vol. 2, p.23: svacchasvacchandacidananda-; ibid. p.186 svacchasva- 
cchandacidghana-; ibid p.272: svacchasvacchandaprakasatmasiva-; Svacchandoddyota 
vol. 2, p.128: svacchasvacchandacidanandaghanah; ibid. p.245: svacchasvacchanda- 
cidanandaghanam,; vol.3. p.98: svacchasvacchandatmakacidghanatavyaktir eva yan 
moksah; ibid. p.99: svacchasvacchandadhaéma-; ibid. p.139: svacchasvacchandacidadna- 
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ndasundaratuat; etc. bemaraie’ source may be the Mangalasloka of Utpaladeva’s 


oom em erereeihs 


p. 3: svecchavabhasitasesalokayatratmane namah / Ssivaya sasuadocchannasvdcchasia: 
cchandavrtiaye. The expression is also common in the Laksmitantra; see 8.7cd, 12.4b: 
svacchasvacchandacinmayi; 7.2cd, 13.21b: svacchasvacchandanirbhara; 13.24b: sva- 
cchasvacchandacidghanah; and 14.54d: svacchasvacchandacinmayji. . 

AhSam 3.6ab: svdtantryaripa sa visnoh prasphuratta jaganmayi. Cf. Tsvarapratya- 
bhinakarika 1.44-45: svdtantryam etan ...sa@ sphuratta mahasatta desakalavisesini. 
Cf.also AhSam 49.58d: sphuranakhye Gace. in a hymn to Laksmi). The term maha- 
satta appears in AhSam 9.29cd: nirmalénandasambodhamahdsattamayena ca; 14.7ab: 
ya sa@ Saktir mahasatta visnos taddharmadharmini, and 16.56a: andadkhyeya mahésa- 
tta. Cf.4.72¢.73b: ya sa Cet Saktir ahamtéa sarvabhavagé / aprihakcarint satta 
mahanandamayi para. 

AhSam 1.16cd: manisaé jayate pumsam paratattvavimarsini and 54.53: _ nirupadhya- 
vamargo ‘yam cela anatyaye sthitah j. ahamityaspadam yati sa jivo nirupaskrtah. 
svatantryasaktzth of God is seen in AhSam 3.6. The equation of the Goddess with the 
God’s ahamta (piirnahamta), which is one of the most obvious imprints of the Kash- 
mirian Saiva tradition on the Laksmitantra, also appears in AhSam: see e.g., 3.43ab: sa- 
rvabhavatmika laksmir ahamté paramatmanah; 4.72cd: ya sé bhagavatah Saktir ahamta 
sarvabhavaga; 6.1: yo ’sau naradyano devah paramatma sandtanah / ahambhavatmika 
Saktis tasya taddharmadharmini;, 18.6: tyam sa@ parama Saktir ahamteyam hareh para; 
3.15cd: pardha(n)ta*sva (corr. : su ed.)ripatvan mantramata prakirtita. 

The distinctive term nirmanasaktih in AhSam 3.42d echoes Isvarapratyabhijnakarika 
2.8ab: kim tu nirmanasaktih sapy evamvidusa igituh. 

Another distinctively Kashmirian usage is that of the pair unmesah and nimesah as 
the expansion and retraction of the powers of God. See Spandakarika 1.1: yasyonme- 
sanimesadbhyam jagatah pralayodayau. Cf. AhS 3.6: svdtantryaripa sa visnoh prasphu- 
ratta jaganmayi / uditanuditakara nimesonmesaripini; AhS 60.6: sadadhvavisayatita 
sadadhvavisayatmika / nimesonmesaripa sa bhavabhavalaksana. 

Note also the use of the term spandah / spandanam for the creative force of conscious- 
ness in AhS 3.39: so ’yam sudargsanam nama samkalpah spandandtmakah / vibhajya 
bahudha ripam bhave bhave ’vatisthate; 21.14ab: saccidanandasamdoham aspandaspa- 
ndalaksanam. 

The Ahirbudhnyasamhita’s account of the origin of the universe as the unfolding of the 
letters of the alphabet in Adhyaya 16 and the terminology of that account are derived 
from Kashmirian Saiva sources (Tantraloka, Ahnika 3, 66-171b; Paratrimsikavivarana 
and Paratrimsikdlaghuvrtti ad vv. 5-8; Sivasatravimarsint ad 2.7, etc.) Note that in 
16.86 AhSam refers to the sounds YA, RA, LA and VA as the dharanah and in 16.84 to 
the sounds SA, SA, SA, SA, HA and KSA as ihe Brahmas. This terminology is peculiar to 
Paratrimsika 7: vayvagnisalilendranam dharananam catustayam / tadirdhve gadi vi- 
khyadtam purastad brahmapancakam. Other Kashmirian Saiva features in the AhSam’s 
account are: 

(i) its identifying the alphabet-saktih (in the form of the first fourteen vowels [a slight 
difference here]) with kundalini; cf. Tantraloka 3.220c-21b (paraphrasing and develop- 
ing a passage from the SiddhayogeSvarimata, which is given in full in Jayaratha’s com- 
mentary): sdtra kundalini bijam jivabhita cidatmika / tajjam dhruvecchonmesakhyam 
trikam varnds tatah punah. 

(ii) its equating the fifteenth and sixteenth vowels, anusuvdrah and visargah, with 
samharah and srstth; cf. Tantraloka 3.110-134b (anusvarah), 136c-143 (visargah), 201c- 
202b, 5.68ab and commentary. _ 

(iii) its assimilation of the alphabet-emanation to self-awareness (A > HA — M/™M) at 
16.64-66. This is the central doctrine of Abhinavagupta’s treatment of the alphabet; 
see Taniraloka 3.200c—204b. 
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It might be thought that this evidence of the influence of Kashmirian — 


Saiva authors on the two texts indicates that they were written in Kashmir, 
so that to that extent at least Schrader’s assessment of the Ahirbudhnya- 
samhita would have been vindicated. But it is extremely improbable that 
either text was Kashmirian in origin and probable, if not certain, that both 
were composed in the South, where they are first cited in learned literat- 
ure.48 For both give Paficaratrika interpretations of Yajurvedic Mantras; 
and these are Mantras of the Taittiriya rather than the Kathaka recen- 
sion. No one preaching to the community of Kashmirian Brahmins at this 
period would be likely to encode the Yajurveda in other than its Kathaka 
recension: and the stronghold of the Taittirtya is, as is equally well known, 


the Dravidian South.49 


But the text-flow is not only from Saivism to the Pancaratra.°° There 


AhSam also shows knowledge of the Vijidnabhairava and the Malinivijayottara, both 
of which are Trika scriptures central to the Kashmirian tradition: 

(i) AhSam 54.31c: mukham Saktih samuddista. Cf. Vijnanabhairava 20d: Saivt mu- 
kham thocyate. 7 et. 

(ii) AhSam 8.29cd: ya sa Saktir jagaddhatuh kathita samavayini. This equals Mali- 
nivijayottara 3.5ab. The line is much quoted in the non-dualistic Saiva literature of 
Kashmir; see, e.g., Tantralokaviveka 1 (1) 16; Sivasitravimarsini ad 1.222 and 3.19. 

48Schrader (1916:18) claimed that the Kashmirian Bhagavata Utpala (‘Utpalavais- 
nava’) knew the AhSam since he quotes a verse of that work in his Spandapradiptka. 
But Utpala does not attribute the verse to this source; as Schrader himself reports, it 
is at best a variant of a verse in the AhSam; its content does not tie it to this text; and 
finally, as Freidhelm Hardy has rightly pointed out (Virahabhakti. The Early History 
of Krsna Devotion in South India [Delhi, 1983], p.35, n.102), a single verse cannot 
establish a lower limit for the whole work. It is, of course, only too likely that a text as 
late as the AhSam is incorporating the verse from one of the many early Pancaratrika 
sources now lost to us. 

49LT 29.18 ff.refers by name to each of the Mantras of Taittirtyaranyaka 3.1-10. 
AhSam gives them in full in its chapters 58 and 59. . 

50/2001:] The ritual systems taught in the Saiva and Pancaratrika Samhitas resemble 
each other so closely in morphology and syntax that they have the appearance of two 
dialects of a single “Tantric’ language. There is no reason to suppose that they have 
a common source that is neither Saiva nor Vaisnava. It is therefore probable that 
one has fashioned itself in the guise of the other, as, for example, from the tenth 
century onwards the Tibetan Bon religion produced a canon of scripture and a body 
of practice on the model of those of mainstream Tibetan Buddhism (see Per Kvaerne, 
The Bon Religion of Tibet [1995], p.10), and as the Indian Buddhists had produced 
by the tenth century a Tantrism that was not only heavily dependent on Saiva models, 
for that had been the case from at least the seventh century, but, as we shall see in 
the last part of this essay, included scriptures that had incorporated large expanses 
of text directly from Saiva sources. However, when I wrote this essay in 1997 I was 
not ready to throw light on the question of which was the imitator in the case of the 
Pajcaratrika and Tantric Saiva systems. Since then I have found evidence, which will 
have to await publication elsewhere, that all three of the early Pafcaratrika Samhitas 
known as the ‘three jewels’ (see Jayakhya, ed. Krishnamacharya, p.8, adhikah pathah, 
vv.2-3), namely the Jayakhya, the Sattvata and the Pauskara, were written under the 
influence of Tantric Saiva models; that the first two at least were composed following 
models that belong to a later stage in the development of Saiddhantika Saiva ritual; 
and that neither of these two is likely to have been composed before c.850, some 300 
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is also evidence of movement in the other direction, from Paficaratrika to 
Saiva literature, as in the case of the Saiddhantika Saiva Brhatkalottara, 
which has acquired its detailed perscriptions governing the cremation of 
initiates (antyestih) and the Sraddha ceremonies to be offered thereafter 
from the Paficaratrika Jayakhyasamhita. The 89 verses of its antestimrtod- 
dharapatalah and the 64 verses of the sraddhapatalah that follows it, are 
a redaction of the 105 verses of the 24th Patala of the Jayakhya and of 
72 verses of the 23rd Patala, from verse 64 to its end. The Saiva re- 
dactor has attempted to eliminate traces of his material’s Vaisnava origin, 
but he has not been sufficiently diligent. In the Brhatkdlottara, as in the 
genuine KG@lottara recensions among which he wished his text to be ac- 
cepted, the recipient of instruction is Siva’s son Kartikeya, whereas in the 
Jayakhya it is the sage Narada. He has therefore made an effort to replace 
with suitable metrical equivalents the not infrequent vocatives addressed 
to that sage. For example nérada (24.48, 24.54 etc.) is replaced with 
sanmukha, duijottama (24.21d) with sikhidhvaja, and dvija (24.100) with 
vatsa. But one dvija has escaped his net (Brhatkalottara, Sraddhapatala, 
v. 788ab [=Jayakhya 24.97 cd]): i 


anayeti duvidha yojyam tatsamjnam tad anu dvija 


SIGLA: K = NAK 1-89; J = NAK 5-778; Jayakhya = consensus of ed. and 
NAK 1-49 (Nepalese palm-leaf ms. of Jayakhya,f.81v1-2). 78a adnayeti 
em.[= Jayakhya] : @nayanta KJ 78b tatsamjnam em.[= Jayakhyal] : 
tahsthamjnam KJ dvija em.(= Jayakhya] : dvijah KJ 


Kartikeya, of course, cannot be addressed in this way. 


The redactor has also edited out certain elements of the text which went 
against Saiva doctrine, sometimes omitting the passage and sometimes 
rewriting it. Thus Jayakhya 24.9 says that the bier may be carried to the 
cremation ground by initiates or non-initiates and again in 24.74 that those 
obliged to perform a person’s funeral rites may be initiates or non-initiates. 
Both statements offended the redactor’s convictions and he has changed 
the texts accordingly. 24.9b’s diksttair vapy adiksitath ‘by initiates or non- 
initiates’ has become diksitair na hy adiksitath ‘by initiates and not by the 
uninitiated’ (Antestimrtoddharapatala 8d) and 24.74b’s karyam cadiksitesv 
api ‘it may be performed for the uninitiated also’ has become karyam 
nadiksite kva cit ‘it should never be performed for anyone who has not been 
initiated’ (Antestimrtoddharapatala 55b).°! But on the level of content too 
he has occasionally been superficial. Thus, speaking of those who may be 


years after our earliest evidence of Saiddhantika Saivism. Since the Pancaratra existed 
in some form throughout the Christian era, I venture the hypothesis that its surviving 
scriptures are the result of a late process of tantricization under Saiva influence. We 
may think, perhaps, in the case of both Buddhist and Vaisnava Tantrism, of a process 
of acculturation to Saiva norms. | : setae 

51The Nepalese ms. of the Jayakhya, NAK 1-49, confirms the edition’s reading of 
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summoned to take the offerings in Sraddha, Jayakhya 23.91 adds the option ° 


praguktam yatipirvam va vaisnavam tv ekam eva hi ‘Alternatively, [he may 
summon] a single Vaisnava, [one of] the aforesaid beginning with the Yati’. 
The Saiva redactor rewrote this as praguktam yatipirvam va Sivabhaktam 
athaikakam. ‘Alternatively, [he may summon] a single devotee of Siva, 
[one of] the ‘aforesaid beginning with the Yati’. A Saiva reading this, and 
no doubt the redactor himself, would have to understand the expression 
yatipurvam ‘beginning with the Yati’ to refer to the well-known sequence of. 


the celibate student, the married householder, the hermit and the ascetic” 


(yatih), in reverse order. But in fact his source is referring-to a series of 
specifically Vaisnava practitioners that it had expounded at some length 
in the immediately :preceding Patala (22.6-64b), a fact indicated by the 
words praguktam ‘aforesaid’. We might have been none the wiser had the 
redactor not failed to notice the inappropriateness of this detail in its new 
location, for that lacks any applicable prior enumeration. 


Another example of unconvincing revision is seen in the Antestimrtod- 
dharapatala, v.77, in a passage on the cremating of a simulacrum when the 
body of the deceased has been destroyed or cannot be found. The source 
is Jayakhya 24.95b—96b: 


eee woe. d..t. tridha smrtva puramalam 
mahavibhiitisadgunyasariram paramesvaram 
96 tadante milamantram ca samsmaren mirtisamyutam 


SIGLUM: N = NAK 1-49, f.81r7-v]. 95cd mahavibhitisadgunyasariram 
paramesvaram N : mahavibhite sadgunyaSsarira paramesvara ed. 96a man- 
tran ca corr.: mantras tu ed. 


He should first thrice contemplate the Supreme Lord as spot- 
less, embodying the Great Glory and the Six Qualities. There- 
after he should meditate on the Mulamantra in combination 
with the Mirtimantra. 


This becomes Antestimrtoddharapatala 75c—76: 


Medics bears .... tridha smrtva pura sivam 
mahavibhitibhadlam citigariram mahesvaram 
tadante miulamantram tu samsmared brahmasamyutam 


SIGLA: K = NAK 1-89; J = NAK 5-778. 76a bhalam con}. : palam KJ 76c 
_ tadante tentative conj.: hrdante KJ 


24.9b. But for 24.74b it has kadryan cadiksitosvapi (f. 80v4), which I have emended 
to kdryan cadiksitesuv apt. The edition has karyas caditksitatr api. This too is corrupt, 
since it voids the passage of its intended collocation of the procedures for the initiated 
(v. 73a: diksitandm) and the uninitiated (v.74). 
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He should first thrice contemplate Siva, Maheévara, as having 
the great ash on his forehead, embodied in the pyre. *There- : 
after (?) he should meditate on the Milamantra i in combina- 
tion with the Murtimantra. _ 7 | 


The Saiva redactor feed a number of difficulties. The terms mahavibhutih 
and sddgunyam are Paficaratrika: He kept the first, probably intending 
vibhiti- to be taken in the Saiva sense of the ‘ash’ with which Siva (and 
Saivas) dust their bodies in general and their foreheads (bhalam) in par- 
ticular. But s@dgunyasariram was intractable. Hence the substitution of 
citiSartram, which may mean ‘embodied as consciousness’ but more prob- 
ably means ‘embodied as the pyre’, since that is more appropriate to the 
context. His solution is obviously a makeshift; since it infringes the rule of 
caesura between quarters. The awkwardness of his givam for amalam and 
mahesvaram for paramesvaram, so that there are now two names of the 
one deity in apposition, only adds to the impression of incompetence. If 
any doubt remains it should be removed by observing his handling ofthe 
final line. The instruction to meditate on the Milamantra combined with 
the Murtimantra makes perfect sense in the Jayakhya; for vv. 61c—69 of 
Patala 6 of that work have explained that the Mulamantra may be used on 
its own or, to greater effect, in combination with the Mirtimantra. The 
redactor, who would have been well advised to add this section to those too 
intractable to be included, has substituted an unprecedented combination 
of the Saiva Milamantra with the five Brahmamantras. 


Seeing the artificiality of this last piece of redaction one is bound to ask 
oneself whether this part of the new text ever supported a corresponding 
practice. It seems to me probable that it did not and that such blanks 
may have been a common feature of our scriptural literatures, a predictable 
consequence of the method of redaction itself, in which materials are taken 
over and edited to fit the context of a new revelation. It would have been 
only too easy to overlook details in one part of the text that had become 
incongruous as the result of revision in another, and this would have been 
even more so when the new work was expected, as in this case, to cover 
not only the areas of innovation that motivated its production but all the 
main elements of religious practice, and in some detail. Moreover, we. may 
suspect that the need to remove such deficiencies pressed less insistently on 
the minds of the manufacturers of divine revelation, since they themselves 
would not be held responsible for their work. Thus it is that while there 
are some scriptures that are just as coherent as works of good scholarship 
claimed by authors as their own, there are others that are little better than 
careless bricolage. oo ; 

I end with the subject of text- flow from the Saiva Vidyapitha into the 
scriptures of the Samvara cycle of the Buddhist Yoginitantras. In the 
Laghugamvara (Tib. Bde mchog viun nu), which the Buddhist tradition 
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identifies as the root-text (miilatantram) of this corpus, long passages, 
amounting to some 200 verses, nearly a third of the whole, can be seen to 
have been redacted from Saiva originals found in texts of the Vidyapitha 
division, namely the Picumata, the Siddhayogesvarimata, the Tantrasa- 
dbhava, and the Yoginisamcaraprakarana of the 3rd Satka of the Jayadra- 


thayamala, or, perhaps, from closely related versions of these text-passages _ 
that are no longer accessible. The correspondences I have identified are as ~ 


tabulated in Table 1.5? 


TABLE I 


ABBREVIATIONS: AUT = Abhidhaénottaratantra [Patalas as in MS NGMPP, Reel E 
695/3; Tenjur numeration in brackets]; LST = Laghusamvaratantra; MMT = Mahamu- 
dratilakatantra (from the Hevajra corpus; uncatalogued codez unicus, Staatsbibliothek 
zu Berlin, Hs. or. 8711); VD = Vajradakatantra; SampT = Samputodbhavatantra; SUT 
= Samvarodayatantra; HT = Hevajratantra; YS = Yoginisamcaraprakarana of the third 
Satka of the Jayadrathayamalatantra; PM = Picumata; SYM = Siddhayogesvarimata; 


NS = Misisamcaratantra; TS = Tantrasadbhavatantra. 


LST Saiva sources No. of verses No. of parallel 
in LST Patala verses 

Patala 15 (Aksara- | YS, Samaydacaracesta 8 53 

cchomavidhih) vidhanapatalah (verse | (verse 

=AUT 35 [38].2-8; 116-119 and and | 

Samp T 7, 1.13-16 prose) prose) 

Patala 16 (Saptayogini- YS, samayacaracesta, 175 173 

laksanapariksavidhth) vidhanapatalah, 

= AUT 36 [39:1]; 120-138b 


12-18b = SUT 9.7-11 


52[2001:] Since writing this I have encountered other extensive passages that were 
brought into the text from the same Saiva sources, covering such topics as initiation 
(abhisekah) and the making of offerings into fire to attain supernatural effects (siddhih), 
amounting with those mentioned in Table 1 to about half the whole. There may well be 
other sources that I have not yet identified or that may never be identified, since we are 
far from having manuscripts of all the Vidyapitha texts whose existence is attested in 
those that have survived. As for the rest, much of it follows Saiva models. For example, 
the substantial sections in which the Mantras are given sound by sound (mantroddharah) 
cannot have been lifted directly from a Saiva source, because however dependent the 
text was on Saiva prototypes in other respects, a Buddhist Tantra had to have its own 
Mantras. But the convention according to which they are given sound by sound in the 
code of their numerical position in the numbered letter classes (vargah), does have its 
exact Saiva parallels in this literature; and was no doubt adopted from that source. The 
Mantras themselves are in the style of those of the Saiva Vidyapitha. 


Patala 17, 1-11 
(Sarvayogini ripa- 
(parivartanacihnamudra- 
patalah) 

=AUT 37 [39:2]. 5 et sqq.; 
3-11= SampT 4, 2.1-9 


Patala 18 (Sarvayogini- 
varnalaksanacihnavidhih) 
1-4 = AUT. 37 [40] (= MMT 
15) (Dakinilaksanam). 1-4 


Patala 19 (Sarvayoginyo- 
mudranirdesavidhth). 1-24b 
(24 vv. in patala) =AUT 
38 [41] (Lamdlaksanam) 


Patala 20 (Sarvayoginyah- 
mudrasamketavidhih) 
=AUT 39 [42] (= VD 8) 


Patala 21 (Darsanarga- 
mudralaksanavidhth) 


'=AUT 40 [43] (=VD 7) 


Patala 22 (Savisesatga- 
mudralaksanavidhth-) 
=AUT 41/44] (=MMT 14) | 


Patala 23 (Ddakinivicihna- 
mudralaksanavidhih) 
=AUT 42:1 [45:1] 


Patala 24 (Dakinichomm4a- 
laksanavidhih) 
= AUT 42:2 [45:2] 


Patala 26 (Sisyapariksa- 
samvaravidhih), 6-12, 
14 (one line), 15 (15 vv. 
in patala) = AUT 43:1 


Patala 27 (Caryavrata- 
pujabalividhih), 1, 6-14, 23ab 
(24vv. in Patala) 

= AUT 43:2 
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YS, samayacéracesta 
vidhanapatalah, 


138c—148 


Related to a passage in 
TS Adhikara 16 
(yoginilaksanam) 


SYM Patala 29 (unnamed). 
- 22c-33, 35-40, 
43-46b, 48-50, 52. CST 
19.2-1lc=lacunose NS 
6.3-13c 


No precise 
parallels, 


except in the 
case of 
isolated 
verses, for 
CST Patalas 
20-24. But 


closely 
related 
passages are 
found 
in TS and 
PM 


PM Adhikara 85 (samayah), 
4-11 (6-11 = YS, 
Samayacaracesta 

vidhih), 3-10 


PM Adhikara 85 (samayah), 
12, 14, 16cd, 
17cd—23b, 25abc, 
26bcd, 3lab 


12 


19 


24 


134 


10 


io) 
Le) Fa 


(prose) 


24 


13 


43 


10 


ofr 


19 


i 
234 


tole 


10 


/ 
ole 


(prose) 


10 


44 Sources and time 


Patala 28 (Adhyatmahoma- PM Adhikara85  . 16° 12 
varnaikavidhih), 1 (2 pada (samayah-), 31cd, 32 cdef, . 

verse), 3, 5-7b, 8-11, 13c-16 | 33-35b, 35c-40b, 40c—43b, . 
Patala 29 (Dutilaksanasakty- PM Adhikara 85 10.—C«. 43 
avasthavidhih), lef—-3c, (samayah), 43c—45c, 

3d—4a, 4bcd (10 vv. in patala) 46b—46c, 47bcd, 

Patala 41 (Caturvimgatiyogini- . TS Adhikara 16 ( Yogini- 14? 93 
samthanydsavidhih) laksanam), 60-68 | 
Patala 49 (Saptajanmasadhya- | TS Adhikara 7, [5], (HT 2 
rupaparivartanavidhih), ‘- ° .1 xi 1lcd= [6ab]), : 


3c—4b, 4cd, 5ab 2 ee 4, Tab, 8cd 

Here more than anywhere in the Tantric literature only religious faith 
could shield one from the realization that original texts need not to be 
meaningful throughout, since they may incorporate lacunae of meaning 
from their source-texts or create them through ignorance or carelessness 
in the process of redaction. I will provide a single example. As Table I 
shows, Patala 85 of the Picumata is the source of Patalas 26 to 29 of the 
Laghugsamvara. The subject is the rules that bind those who undertake 
the postiniatory observance (samayacarah). At the end of the passage 
incorporated, in Picumata 85.41-43, the reader is exhorted to maintain 
his practice of the smaranam. This is a technical term for the basic seed- 
syllable of this Tantra, and the passage begins by giving the form ‘of the 
root-Mantra (mulamantrah) of which it is the first element (NAK 3-370 of 
A.D. 1052, f. 327v): 


smaranena samayuktam CANDE-tyadipadanuitam” 
42 KAPALINY-antasamyuktam SVAHA- padavibhisitam 
hrdayam sarvasaktinam bhuktimuktiphalapradah 


The heart of all the Powers, that bestows the rewards of para- 
dise and liberation, equipped with the smaranam, with the 
word CANDE first, then KAPALINI following it, ndottied by SVAHA 


This gives the nine-syllabled Vidya of Canda Kapalini: HUM CANDE KAPA- 
LINI SVAHA. The redactor of the Laghusamvara transformed this into the 
following unmetrical and ungrammatical puzzle in 29.3: 


smaranena samayuktam dutyadipadanvitam 
caturvimsa varadakinyo bhuktimuktiphalapradah °% 


°3The only accessible manuscript of the Sanskrit text (Oriental Institute, M.S. Uni- 
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The commentators had to do what they could with this. Jayabhadra’s 
Panjika has: 7 * = 


smaranena samayuktam pancamrtatattvalaksanena samanvi- 
tam iti. dityddipadanvitam iti anavaratayogabhyasena diti- 
samyuktah. Gdigabdo ‘tra raksaniyabhaksaniyasamvarasthito 
mantri. tatrasthaé varah pradhanas caturvimgati(r) dakinyah 
bhuktimuktiphalaprada bhavanti. g Wie 


SIGLA: A = NAK 3-365, f. 20r1- 2; B = NAK 5-212, ff. 47v4-48rl. sama- 
yuktam A : samayuktah B e tatvalaksanena B : tvalaksanena Ae saman- 
vitam A: samanvitam B e samyukiah B : i ed A 


Equipped with smaranam means provided with that which is 
the reality of the five Nectars. As for the compound datyadipada- 
nvitam it means conjoined with a female consort (duti) through 
ceaseless practice. The word -a@di- in the compound refers to 
the Mantra-master (mantri) committed to the samvarah, both 
those that have to be observed [i.e. the pledges of the initiate] 
and those that have to be consumed [the ‘impure’ substances 
of the cult]. Taking up their abode in that [which brings these 
three together: the Nectars, the consort, and the observant 
Mantra-master] the best, i.e. the principal twenty-four Dakinis 
become bestowers of the rewards of enjoyment and liberation. ° 


a "5 ; 


Bhavabhata’s Cakrasamvarapanjika has: 


smaranam cinta, anena samayuktam samanuyogah. kasya ci-' 
ntety aha, dutyadipadanvitam iti, adisabdat samayaraksanam. 
padam milam. tendnvitam samaran(en)a samayuktam. etena- 
itad uktam. samayaparena dutibhavana karyeti, ditya eva ki- 
yatya ity aha, caturvimsa para dakinyo bhuktimuktiphalaprada 
iti, pracandadayag caturvimSati(r) dakinya ity upalaksanatuat 
duddasapiha jneyah. kimartha(m) ta bhavya ity aha, bhuktih | 
svargadth. (muktih) klesabandhanapagamah. te Here prakarse- 
na dadatiti tas tatha. 


Manuscript: Institute for the Advanced Study of World Helieions, film 
strip no. MBB 1971-33, f. 101v4—102r1. 


versity, Baroda, Acc. No. 13290: ‘Herukavidhanatamtra’) does not contain this verse, 
since it has a lacuna beginning with 22.3 and extending to the end of Patala.29. The 
Sanskrit is given here as it is preserved in the Abhidhanottara (NGMPP Reel E 695/3, 
f. 182r6-v1), which has incorporated Patala 29 in its Patala 43. The latter’s fidelity is 
proved by the lemmata in the extant LST commentaries, to be cited below, and by the 
Tibetan translation (Peking Rgyud Kha 81a4—-5): dran pa daz ni yan dag Idan / pho 
fia mo sogs go "phati bcas / mkha’ ’gro ma mchog ii Su bi / spyod dan grol bat *bras 
rab ster. - 4 
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‘The word smaranam means awareness and smaranena sama- 
yuktam means possession [of it]. -Awareness of what?. He 
explains this with the word dityddipadanvitam [which means 
‘conjoined with the Dittis etc. and the padam’]. The word -a@di- 
[‘etc’.] here indicates [that there should also be] adherence to - 
the samayah (pledges/sacramental substances). The padam is 
the root[-Mantra]. The state of being provided with awareness 
[of these] includes the Root Mantra. What he means: by this 
is that one should perform one’s meditation on the Diti only 
if one remains committed to the samayah.. He explains how 
many these Dutis are by speaking of the twenty-four supreme 
Dakinis who bestow the reward of enjoyment and liberation. 
This should be understood as indicating not just these twenty- 
four but others of the same kind. So one should understand 
that this includes the twelve too. He explains why they should 
be the object of one’s meditation. Enjoyment means heaven 
and the like. Liberation means the cessation of being bound 
by the Defilements. They fully lpmueryers pre). bestow 
these two benefits. 


We see > these early eorhiientatars attempting to make sense mat the i in- 
coherent by allowing the texts an impossible freedom from the rules of 
grammar and syntax.“ As this example shows, they were bound there- 
fore in the free exercise of their imaginations to diverge widely in their 


54Faced with the chaotic Sanskrit produced by the redactors of the Yoginitantras the 
commentators were content, for example, to interpret declensional endings in whatever 
case or number they, felt would yield appropriate sense. Thus in his commentary on 
Laghusamvara 1.10 Bhavabhata reads sidhyate japa mantrena as meaning sidhyati ja- 
pena mantrah ‘the Mantra succeeds through repeated recitation’, saying that the end- 
ing of the instrumental singular has been elided in the case of the stem-form jdpa 
and that mantrah, a nominative singular, is being used as the instrumental singular 
(cod. cit.,f.24v3-4): japeti trttydlope. sa ca maénaso vydparah. tena ...mantrah si- 
dhyati. mantreneti prathamarthe trttya; on 17.lab (tato durlabha yogininam tu dakini- 
nan tathaiva ca) he reads genitives plural as nominatives plural (f. 72v3-4): yogininam 
tu dakininam ityddi. prathamarthe sasthi; on 3.16ab (etair vicarej jagat sarvam daki- 
nyath saha sadhakah ‘The Sadhaka may wander the whole world with these Dakinis’), 
in which a feminine noun has a masculine or neuter ending (etath ...dakinyaih), he 
observes (f.38v1-2): etair dakinyair ityadikam varnagemavinasasiparyayaeikarair ni- 
ruktavihitaih sddhyam arsasya tatpraddhanyena sadhyatvat ‘Expressions such as etair 
dakinyath should be validated by means of the addition, elision, transposition and and 
transformation of sounds that are prescribed in the semantic analysis (taught in the 
Nirukta), because that is the principal method in the exegesis of the language of scrip- 
ture’. These four with dhatvarthatisayayogah ‘stretching the meaning of a verbal root’ 
are the five methods of semantic analysis (paticavidham niruktam) as stated in a verse 
cited by Durga ad Nirukta 1.1.1,.ed. H. M. Bhadkamkar (1918), p. 32; see Eivind Kahrs, 
‘Exploring the Saddaniti’, Journal of the Pali Text Society 17 (1992), pp. 22-23, n. 
3, whom I thank for bringing this reference to my attention. On 1.5 Bhavabhata tells 
us that because the text is scripture its metrics, grammar and the like are not open 
to criticism (f.18r3-4): neha chandahsabdadi vivecaniyam arsatvat. On 8.4 of the 
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interpretations. One can only sympathize, then, with the plight of those 
Tibetans of the tenth and eleventh centuries who were given the task of 
translating the Samvaratantras into their native language in the conviction 
that this task was fully possible. It is not; for the texts are littered with 
passages whose meaning is thoroughly obscure, either because they inherit 
the defects of the exemplars in which they drew upon their sources or 
because their redactors lacked the determination or ability to produce un- 
ambiguous results as they worked to assimilate and disguise their sources. 


same Tantra Jayabhadra explains that since case-endings are employed ad libitum in 
the Tantra in order to cause general confusion they should be interpreted as the sense 
requires (ff. 38v6-39r1): tantre sarvavyamohartham yathestam vibhaktinirdesah krtah. 
tadarthavasad unneyah; and in his Catuspithaloka, NAK 3-360, f.1v3, on the equally 
chaotic Sanskrit of the Buddhist Catuspithatantra Kalyanavarman says evam bhasv- 
tety Grabhya yavad abhyanandann itivacand(n)ta{(m) vibhaktilingavacanasamasadayah 
gurulaghuyaticchandadayas carthopadesavasad yathayogam yojaniyah ‘[In this whole 
Tantra] from the words evam bhasita at the beginning to abhyanandan at the end, the 
suffixes of case, gender and number, [the semantic relations between members of] com- 
pounds and [other matters of grammar and syntax], as well as such features as length 
of vowels, caesurae and nietre, should be interpreted as each case demands on the basis 
that they are intended to convey an [apposite] sense.’ This emphasis on meaning over 
grammaticality or Sanskritic elegance of expression is in accordance with the ancient 
principle invoked in all the Buddhist literatures that the Buddhist should concern him- 
self with the meaning alone (arthapratisaranata ) and not be overly concerned with 
niceties of language and composition. See in the Tantric literature, e.g., Aryadeva, 
Caryamelapakapradipa (alias Sitramelapaka), Calcutta, ASB, MS. 4837 G,f.2r): ya- 
thoktam bhagavata ‘arthapratigaranena bhavitavyam. Sabdas tu yatha tatha’ itt, ‘As 
the Lord himself has declared, “You should pay attention to the meaning. The form of 
the words is irrelevant.”’ 
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‘PREFACE 


It takes a great deal of time to arrive at sources, and the retrieving 
process takes even longer. It was not expected that any claim would be 
made to final answers being received to the questions put to the scholars 
participating in the colloquium on Sources and time which took place in 
Pondicherry under the joint auspices of the French Institute and the local 
branch of Ecole Francaise d’Extréme-Orient. o 4 


The main preoccupation of the textualists, most of them strangers to — 
India, was obviously, to display and to examine the manner in which texts 
stand the test of time, how they survive, are preserved and transmitted, 
and how philologists struggle to restore the best possible version, going on 
to show how, and with which of the available tools such as commentaries, 
ancient and modern, oral and written, indigenous or otherwise, that version 
itself is better understood and, ultimately, to how it is translated bearing 
in mind that the epoch and metalanguage of the translators is but the 
latest damaging aspect of time erosion, of course never to be final. 


~The scholars were however asked which historical and epistemological 
language would permit both the definition and preservation of that part of 
cultural patrimony which lies within the traditional transmission of know- 
ledge, operating from external approach, as well as permitting exposure of 
the inherent metalanguage hidden behind each of the traditional Sastra as 
within each of our day-to-day self-interrogations. 


A special feature of the structure of the French research institutes estab- 
lished in Pondicherry is their very close cooperation with Indian scholars 
having their own methods and hierarchy. The colloquium was therefore 
a unique opportunity to evaluate such interactions and to develop the in- 
terface between western principles and instruments of textual criticism, as 
tested over a long period in classical western philology, and the more in- 
digenous, and very effective, readings of texts by those who have received 
formal training in traditional Indian learning, and who often consider a 
text as a support to an oral transmission (now fragile and, to an inquis- 
itive western mind, sometimes hardly warranted) and tend to see variant 


